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INTRODUCTION 


1. The Author of al-Durrah al-Fakhirah 

Nur al-Din ‘Abd al-Rahman ibn Ahmad al-Jami, the author of 
al-Durrah al-Fakhirah, was born in Kharjird, a town in the dis¬ 
trict of Jam, 1 on 23 Sha ’ban 817/1414. 2 As a youth he entered 
the Nizamiyah School in Herat, where he attended the class of 
Junayd al-Usuli on Arabic rhetoric. Here he proved to be a 
superior student, for although he had expected the class to be 
studying the Mukhtasar al-Talkhis, 3 he found upon entering 
that the students had already advanced to the Sharh al-Miftah 4 
and the Mutawwal.* He was nevertheless able to understand 
these works without difficulty and to complete not only the 
Mutawwal but its gloss as well. Among other scholars under 
whom he studied in Herat were ‘All al-Samarqandi, a former 
student of al-Sayyid al-Sharlf al-Jurjani, and Shihab al-Din al- 
Jajirmi. who had studied under Sa’d al-Din al-Taftazam. 

To pursue his education further al-Jami then moved to 
Samarqand, where he studied under Qadi-Zadah al-Rumi, 6 the 
famous astronomer at the observatory of the Timurid ruler, 
Ulugh Beg. Here again he demonstrated his brilliance and 
superior intelligence, first by winning a debate with his teacher 
and later by suggesting a number of corrections and emenda¬ 
tions for the improvement of two of Qadi-Zadah’s most famous 
works, the Sharh al-Tadhkirah, 1 and the Sharh Mulakhkhas al- 
Jaghminl 8 Qadi-Zadah was so impressed with his new student’s 
intellectual powers that he claimed no one al-Jami's equal had 
ever crossed the Oxus into Samarqand since its founding. On 
a later occasion in Herat al-Jami was asked to solve some very 
abstruse astronomical problems by the learned astronomer ‘All 
al-Qushjf. 9 Much to al-QushjPs chagrin he was able to solve 
them without any difficulty whatsoever. 
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Al-Jami's first encounter with Sufism was at the age of five, 
when he was taken by his father to see the great Naqshbandi 
saint Khwajah Muhammad Parsa. 10 who was then passing 
through Jam on his way to Mecca to perform the pilgrimage. 
Later al-Jami was himself initiated into the Naqshbandi order 
by Sa’d al-Din al-Kashgharl, 11 whose spiritual lineage extended 
back to the founder of the order, Baha’ al-Din al-Naqshband, 12 
through Nizam al-Din Khamush, 13 and ‘Ala’ al-Din al-‘Attar. 14 

Other Sufis with whom al-Jami associated were Fakhr al-Din 
Luristani, 15 Khwajah Burhan al-Din Abu Nasr Parsa, 16 Baha’ 
al-Din ‘Umar. 1 " Khwajah Shams al-Din Muhammad KusuT, 18 
Jalal al-Din Purarn, 19 and Shams al-Din Muhammad Asad. 20 

A Sufi for whom al-Jami had a special regard and esteem 
was his friend and contemporary Nasir al-Din ‘Ubayd Allah 
al-Ahrar. 21 Although al-Jami met him in person on only four 
occasions, he nevertheless carried on an extensive correspon¬ 
dence 22 with him for many years and mentioned him by name 
in several of his poetical works. 23 

Al-Jaml’s later life was spent in Herat, where he enjoyed the 
patronage of Sultan Husayn Bayqara, the Tlmurid ruler of 
Khurasan from 873 to 911 a.h. Al-Jami was one of a number of 
illustrious scholars, poets, and artists whom Sultan Husayn had 
attracted to his court. Among them were the Turki poet Mir 
‘Ali-Shir Nawa’i. a close friend of al-Jami and the author of a 
biography of him entitled Khamsat al-Mutahciyyirln , 24 and the 
two painters Bihzad and Shah Muzaffar. 25 

In the middle of RabP al-Awwal 877, when he was sixty years 
of age, al-Jami set out in a caravan for Mecca with the intention 
of performing the pilgrimage. He arrived in Baghdad at the 
beginning of Jumada al-Akhirah and soon thereafter travelled 
to Karbala’ to visit the tomb of al-Husayn. Shortly after his 
return to Baghdad he was falsely accused of having ridiculed 
the beliefs of the Shi ites in a passage in the first daftar of his 
Silsilat al-Dhahab. The reason for this accusation was that a 
certain man named FathI, who had travelled with the caravan 
from Herat, quarreled with some of the other caravan members 
and, wishing to take revenge on them, incited the Shi‘ite popu¬ 
lation of the city against the caravan. He did this by showing to 
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a group of Shi’ites a passage from al-JamPs SUsilat al-Dhahab 
from which he had removed certain verses and substituted 
others, thus giving to the passage an anti-ShPite bias. 26 Al-Jami. 
however, easily silenced his accusers by producing, at a public 
meeting called for the occasion, the full and correct text of 
the work. 

Having stayed in Baghdad for four months, al-Jami resumed 
his journey to Mecca passing through al-Najaf on his way in 
order to visit the tomb of ‘All. When he had completed the 
pilgrimage, he returned home by way of Damascus and Aleppo, 
spending forty-five days in Damascus for the purpose of hearing 
traditions from Muhammad al-Khaydarl, 27 a famous traditionist 
and Shafi'ite qadi. 

Although he had yet to write most of his greatest poetical 
works, al-Jamrs reknown had by this time spread throughout 
the Islamic world. When the Ottoman sultan, Muhammad II, 
learned that al-Jami had set out on the pilgrimage, he sent a 
certain ‘Ata’ Allah al-Kirmani 28 to Damascus to invite al-Jami 
to visit Istanbul and to present him with a gift of 5000 ash raffs 29 
with the promise of 100,000 more should he accept the invita¬ 
tion. When al-Kirmani arrived in Damascus, however, al-Jami 
had already left for Aleppo, and when al-Jami heard that al- 
Kirmani was following him to Aleppo, he set out at once for 
Tabriz, for he apparently did not want to be put in the position 
of refusing the sultans invitation. 

Upon his arrival in Tabriz, he was well received by the Aq 
Quyunlu ruler, Uzun Hasan, who not only presented him with 
many fine gifts but also invited him to remain in Tabriz. Al- 
Jami, however, giving as his excuse the need to care for his 
aged mother, insisted on returning to Herat and the court of 
his patron Husayn Mirza Bayqara. 

Some years later, shortly before his death in 886 a.h., Mu¬ 
hammad II again sent an envoy with precious gifts to al-Jami, 
this time with the request that al-Jami write a work comparing 
and judging the respective positions of the theologians, the 
philosophers, and the Sufis. Al-Jami acceded to this request 
and wrote the work identified with al-Durrah al-Fakhirah . J0 

Still later al-Jami was again invited to Istanbul by Muhammad 
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IPs successor, BayazTd II. On this occasion al-Jami accepted 
the sultans invitation 31 and travelled as far as Hamadhan before 
he decided to turn back because of an epidemic of plague in 
the Ottoman territories. 32 

Al-Jami died in Herat on 18 Muharram 898/1492 at the age 
of eighty-one and was buried next to his spiritual guide, Sa‘d 
al-Dln al-Kashghari. 33 


2. AI-Jami’s Works 

Al-Jami was the author of a large number of Persian and 
Arabic works, both in prose and in verse, on a wide range of 
subjects. 1 His disciple, ‘Alxl al-Ghafur al-Lan, lists forty-five 
titles in the Khatimah to his Hashiyah on al-Jami’s Nafahat al - 
Uns . 2 The same titles are given by Sam Mirza in his Tuhfah-i 
Sami, although in a somewhat different order. 3 

Al-JamPs principal poetical works, all of which are in Per¬ 
sian, are the Haft Awrang, containing seven mathnawls: Silsilat 
al-Dhahab, the first daftar of which was composed in 876, 4 and 
the second in 890, Salaman wa-Abseil, Tuhfat al-Ahrar, com¬ 
posed in 886, Subhat al-Abrar, Yusuf wa-Zulaykha, composed 
in 888, Layla wa-Majnun, composed in 889, and Khirad-namah-i 
Sikandan ; and three diwans: Fdtihat al-Shabab, compiled in 
884, Wasitat al-'Iqd, compiled in 894, and Khatimat al-Hayah, 
compiled in 896. 5 

In addition to al-Durrah al-Fakhirah, al-Jami wrote a number 
of other works dealing with the doctrines of the Sufis. These 
include his Lawa’ih, a Persian work in prose and poetry which 
has been published in facsimile and translated into English by 
E.H. Whinfield and Mirza Muhammad Qazwinl ; 6 a commen¬ 
tary on Ibn ‘ArabPs Fusus al-Hikam completed in 896; 7 Naqd 
al-Nu$us fl Sharh Naqsh al-Fusus, a commentary in Persian and 
Arabic on Ibn ‘ArabPs own abridgement of his Fusus al-Hikam, 
composed in 863; 8 and Risalah fi al-Wujud, a short essay in 
which al-Jami attempts to demonstrate the external existence 
of existence. 9 

Other prose works of importance are his Nafahat al-Utis 
min Hadarat al-Quds, begun in 881 and completed in 883, and 
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containing biographies in Persian of some 614 Sufis; 10 al- 
Fawa’id al-Diya’iyah, a commentary composed in 897 for his 
son Diya’ al-Dln Yusuf on Ibn al-Hajib’s famous work on Arabic 
syntax, al-Kafiyah; 11 and finally his Baharistan, a Persian work 
written in 892 in imitation of Sa‘dPs Gulustan. 12 


3. Al-Durrah al-Fakhirah 

A. The Circumstances of its Composition. As has been men¬ 
tioned, the Ottoman sultan, Muhammad II, requested that al- 
Jaml write a treatise judging the respective positions of the 
theologians, the Sufis, and the philosophers. Tashkubrlzadah, 
in his biography of al-Jaml in al-Shaqa’iq al-Nu’maniyah relates 
the circumstances of this request as follows: 

Al-Mawia al-A‘zam Sayyidi MuhyT al-Dln al-Fanarl related that 
his father, al-Mawla ‘All al-Fanarl, who was qadi in al-‘Askar al- 
Mansur under Sultan Muhammad Khan, said, “The Sultan said 
to me one day that there was need for an adjudication fmuhaka- 
mah)' between those groups investigating the sciences of reality 
('ulum al-haqlqah), namely, the theologians, the Sufis, and the 
philosophers.” My father replied, “I said to the Sultan that no one 
was more capable of such an adjudication between these groups 
than al-Mawla ‘Abd al-RahmSn al-JamF.” He then said, “Sultan 
Muhammad Khan accordingly sent an envoy with precious gifts 
to him and requested of him the aforementioned adjudication. 
Al-Jamf thereupon wrote a treatise in which he adjudicated be¬ 
tween those groups with respect to six questions, 2 including the 
question of existence. He sent it to Sultan Muhammad Khan 
stating that should the treatise prove acceptable, he would 
supplement it with an explanation of the remaining questions. 
Otherwise there would be nothing to gain in his wasting his time 
further. The treatise, however, arrived in Constantinople after 
the death of Sultan Muhammad Khan.” Al-Mawla MuhyT al-Din 
al-Fanari said furthermore that this treatise remained with his 
father, and I believe he said that it is still with him. 3 

There can be little doubt that the treatise referred to in this 
account is al-Durrah al-Fakhirah, for no other work of al-Jami 
can be described as an adjudication between theologians, Sufis, 
and philosophers. This identification is further supported by 
the fact that this same passage from al-Shaqa’iq al-Nu‘maniyah 
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is quoted on the title pages of two of the manuscripts used 
in the edition of the Arabic text, Yahuda 3872 and ‘Aqa’id 
Taymur 393. 

Not only does this account explain why al-Jami wrote al- 
Durrah al-Fakhirah, it also provides an explanation for the fact 
that both short and long versions of the work exist. The short 
version, which contains paragraphs 1-73 only, is apparently the 
original text sent to Sultan Muhammad II. whereas the long 
version, containing the supplemental paragraphs 74-92, repre¬ 
sents the completed work. 

The account, furthermore, provides a completion date for 
the original version of al-Durrah al-Fakhirah, namely, the year 
886/1481, the date of Muhammad II’s death. The work was 
thus written when al-Jami was sixty-nine years of age, after he 
had written Naqd al-Nusus, the first daftar of Silsilat al-Dhahah, 
Nafahat al-Uns, and the first Dtwan, but before he composed 
most of his other major works. 

B. Al-JamVs Method of Adjudication in al-Durrah al-Fak¬ 
hirah. In making his muhakamah . or adjudication, between the 
theologians, philosophers, and Sufis, al-Jami takes up eleven 
questions, all of which the theologians and the philosophers 
had debated for centuries. These questions, listed in the order 
in which they are taken up, are: 

1. The nature of God's existence and its relation to His es¬ 
sence, that is, is it superadded to His essence or identical with it? 

2. God's unity and the necessity of demonstrating it. 

3. The nature of God’s attributes and their relation to His 
essence, that is, are they superadded to his essence or identical 
with it? 

4. The nature of God’s knowledge and the problem of attrib¬ 
uting knowledge to God without compromising His unity or 
necessary existence. 

5. God's knowledge of particulars and the problems encoun¬ 
tered in attributing this type of knowledge to God. 

6. The nature of God’s will and whether His will is an attri¬ 
bute distinct from His knowledge. 

7. The nature of God's power and the related question of 
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whether God is a free agent or a necessary agent. 

8. The question of whether the universe is eternal or origi¬ 
nated together with the question of whether an eternal universe 
can result from a free agent or not. 

9. The nature of God’s speech and the question of whether 
the Qur’an is eternal or created. 

10. The voluntary acts of humans and whether they occur 
through the power of God or man. 

11. The emanation of the universe from God and the ques¬ 
tion of whether it is possible for multiple effects to result from 
a single cause. 4 

In general al-Jami first presents the opposing positions of the 
theologians and the philosophers and then the Sufi position. 
He presents the Sufi position not merely as a rationally possible 
alternative to the theological and philosophical positions but 
as a clearly superior position, either because it reconciles the 
opposing views of the theologians and philosophers on a partic¬ 
ular question, or because it avoids problems necessarily result¬ 
ing from positions the theologians or the philosophers hold. 

For example, the Sufi position that God’s attributes are 
identical with His essence externally but superadded to it in the 
mind represents a position midway between the theologians’ 
position that God’s attributes are superadded to His essence 
and that of the philosophers who assert that His attributes are 
identical with His essence. The Sufi position that the universe 
is eternal even though God is a free agent reconciles the phi¬ 
losophers’ assertion that because God is a necessary agent, the 
universe is eternal, with the theologians' assertion that because 
the universe is originated, God is a free agent. 

However, on the question of whether God’s existence is 
superadded to His essence or identical with it, the Sufis main¬ 
tain an entirely different position. Instead of considering God 
as composed of essence and existence, they equate Him with 
absolute existence. They thus not only avoid the problem of 
determining the relation of His existence to His essence, but in 
addition do not have to prove God's unity, as the theologians 
and philosophers must do, since it is impossible to imagine 
multiplicity in an absolute concept. 
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C. The Sources Used by al-Jami in al-Durrah al-Fakhirah. 
In presenting the respective positions of the theologians, the 
philosophers, and the Sufis, al-Jaml has relied heavily on a 
number of standard and well-known works. In fact much of the 
material presented in al-Durrah al-Fakhirah, and in the Glosses 
as well, consists of passages quoted or paraphrased from these 
works. Sometimes al-Jaml acknowledges these passages as quo¬ 
tations and indicates their source, but often he simply incor¬ 
porates them into his text as if he had written them himself. 5 
The principal theological works from which al-Jaml quotes 
are al-JurjanPs Sharh al-Mawaqif and al-TaftazanPs Sharh 
al-Maqasid. Extensive passages from al-Tusrs Sharh al-Isharat 
and his Risalah written in answer to Sadr al-Din al-QunawPs 
questions are quoted in presenting some of the positions of the 
philosophers. 

As might be expected, al-JamPs sources for the Sufi position 
are both numerous and varied. Among the works he quotes ex¬ 
tensively are al-FanarPs Misbah al-Uns, al-QaysarPs Matla' 
Khusus al-Kilam, al-Hamadhanl’s Zubdat al-Haqa’iq, Ibn ‘Ara- 
bPs al-Futuhat al-Makkiyah, and al-Qunawrs Kitab al-Nusus as 
well as his Tjaz al-Bayan. 

D. The Various Titles by which the Work is Known. The 
title given to al-Durrah al-Fakhirah varies from manuscript to 
manuscript. The two most common titles are al-Durrah al- 
Fakhirah (The Precious Pearl), and Risalah fi Tahqiq Madhhab 
al-Sufiyah wa-al-Mutakallimin wa-al-Hukama ’ (A Treatise Deal¬ 
ing with the Verification of the Doctrines of the Sufis, the Theo¬ 
logians and the Philosophers), or some variant of this latter title 
derived from the first sentence of the work’s second paragraph. 
Al-JamPs disciple, ‘Abd al-Ghafur al-Larl, in listing al-JamPs 
works, gives the title as Risalah-i Tahqiq-i Madhhab-i Sufi wa- 
Mutakallim wa-HakimS Often the two titles are combined, as 
in the Cairo printed edition of 1328. 

A few manuscripts, including Yahuda 3872 and ‘Aqa'id Tay- 
mur 393, have an additional subtitle, Hutta Rahlak, meaning 
“put down your saddle bag.” Jacobus Ecker, in describing the 
manuscripts he used in preparing his Latin translation of 
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selected passages from the work mentions that Gotha MS. No. 
87 also bears this subtitle. He further states that in the colophon 
of this manuscript the copyist has written that the meaning of 
Hutta Rahlak is lnzil hahuna, fa-ma ba'd *Abbadan qaryah, 
that is, “Dismount here, for there are no towns after‘Abbadan.” 
Ecker interprets this to mean: If you read this small treatise on 
God’s existence and attributes, and if you learn those things 
contained in it, that is sufficient, for there is no other work on 
these matters to be read or known. 7 

Ibrahim al-Kuranl in his al-Amam li-Jqaz al-Himam com¬ 
bines all three titles and calls the work al-Durrah al-Fakhirah 
al-Mulaqqabah bi-Hutta Rahlak fi Tahqiq Madhhab al-Sufiyah 
wa-al-Mutakallimin wa-al-Hukama ’ al-Mutaqaddimirt . 8 

Houtsma 464 bears yet another title, Risalat al-Muhakamat, 
or Treatise of Adjudications, evidently in reference to the ad¬ 
judication requested of al-Jaml by Sultan Muhammad II. 

4. ‘Abd al-Ghafur al-Lari, the Author of the Commentary 

on al-Durrah al-Fakhirah 

Radi al-Din ‘Abd al-Ghafur al-Lari, the author of the Com¬ 
mentary on al-Durrah al-Fakhirah was both a disciple (murid) 
and a student (shagird) of al-Jaml. Like al-Jaml. he was also 
among the group of illustrious men in Herat who enjoyed the 
patronage of the Tlmurid sultan, Husayn Bayqara. The bio¬ 
graphical sources' do not mention the date of his birth, but do 
state that he was from Lar 2 and that he died in Herat on 5 
Sha’ban 912 and was buried next to the tomb of al-Jaml. 

In addition to his Commentary on al-Durrah al-Fakhirah, al- 
Lari was the author of the previously mentioned Hashiyah, or 
gloss, on al-Jaml’s Nafahat al-Uns together with the Khatimah, 
or Takmilah, containing the biography of al-Jaml. 3 He also 
wrote a hashiyah on al-JamPs al-Fawa'id al-Diya’iyah,* and a 
Persian commentary on al-Usul al-Asharah (or Risalah fi al- 
Turuq) of Najm al-DTn al-Kubra. 5 
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5. Other Commentaries on al-Durrah al-Fakhirah 

A number of other commentaries have been written on al- 
Durrah al-Fakhirah, of which the following have proved helpful 
in preparing the present translation. 

Al-Tahrirat al-Bahirah li-Mabahith al-Durrah al-Fakhirah by 
Ibrahim ibn Hasan al-Kuram 1 is a collection of glosses on the 
text of al-Durrah al-Fakhirah as well as on al-Jami's Glosses. 
From the first lines of the work it is apparent that these glosses 
were collected by one of Ibrahim al-Kuranl's students. The 
work is not included in the list of al-KuranPs works given by 
al-Baghdadl in his Hadiyat al-Arifin , 2 nor is it mentioned by 
Brockelmann. Two manuscripts of the work are in the Robert 
Garret Collection of the Princeton University Library. One, 
Yahuda 4049, consists of twenty-one folios and was copied in 
1118 a.h. by a former student of al-Kuram named Musa ibn 
Ibrahim al-Basrl for Sibt Shaykh al-lslam Ahmad Afandi. The 
other, consisting of folios 185b-199b of Yahuda 5373, 3 was 
copied by a certain Yahya in 1120 a.h. Some of the individual 
glosses of this work are found in the margins of al-Durrah 
al-Fakhirah in 'Aqa’id Taymur 393, Yahuda 3049, and Yahuda 
3872. 

Al-Risalah al-Qudsiyah al-Tahirah hi-Sharh al-Durrah al- 
Fakhirah by Ibrahim ibn Ahmad al-Kurdl al-HusaynabadP* is a 
commentary on the long version of al-Durrah al-Fakhirah as 
well as twenty of al-Jaml's glosses. According to a statement of 
the author at the end of the work, it was completed in 1106 
a.h. Three manuscripts of the work are known. One, cited by 
Brockelmann, is in the Maktabat al-Baladiyah in Alexandria, 
and another forms part of MS No. 3337 in the Maktabat al- 
Au'qaf in Baghdad. 5 A third, in Dar al-Kutub al-Zahiriyah in 
Damascus, consists of folios 89b-124b of MS ‘Amm 9276, which 
also contains copies of al-Durrah al-Fakhirah and al-Larl’s 
Commentary . 6 

Al-Farldah al-Nadirah fi Sharh al-Durrah al-Fakhirah by Abu 
al-‘Ismah Muhammad Ma‘sum ibn Mawlana Baba al-Samar- 
qandi is a lengthy commentary on the long version of al- 
Durrah al-Fakhirah and thirty-two of al-Jamfs glosses. Ap- 
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parently only one manuscript of the work is known, MS No. 
1364 (Delhi 1841), in the India Office Library in London. 
Unfortunately this copy, consisting of 318 folios, is badly 
worm-eaten and water-stained and, consequently, somewhat 
difficult to read. 8 

Sharh al-Durrah al-Fakhirah by an unknown author is an¬ 
other lengthy commentary on the long version and a few of 
the glosses. The only known copy of this work is MS No. 1125 
(Ar. 640), consisting of 163 folios, in the Library of the Asiatic 
Society in Calcutta. 9 

6. The Arabic Texts 

Manuscript copies of both the short and long versions of al- 
Durrah al-Fakhirah are numerous and are to be found in al¬ 
most every library of Arabic or Persian manuscripts. The text 
of the long version was printed in Cairo in 1328, and parts of 
the short version were published in Latin translation by Jacobus 
Ecker as part of a dissertation printed in Bonn in 1879.* Copies 
of al-Jamrs Glosses and al-Lari’s Commentary, however, are 
much less numerous. 

The translations of al-Durrah al-Fakhirah, the Glosses, and 
the Commentary presented here have been made on the basis 
of my edition of the Arabic texts which are to appear in the 
Wisdom of Persia Series published by the Institute of Islamic 
Studies, McGill University, Tehran Branch. 

In preparing that edition of the texts a total of twenty-four 
manuscripts, in addition to the Cairo printed edition of 1328, 
were used. Of these twenty-five copies, fifteen contained the 
text of the short version and the remainder the text of the long 
version. Eighteen contained at least some of the Glosses, and 
six also contained al-LarFs Commentary. 

A description of these twenty-five copies follows: 

Amm 9276. Dar al-Kutub al-Zahiriyah, Damascus. Contains 
the long version with glosses (fols. 140b-149b) and al-Larfs 
Commentary (fols. 125b-137b). At the end of the commentary 
the supplemental paragraphs of the long version appear again 
with some variant readings (fols. 137b-139b). Also contained 
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in this manuscript is a copy in the same hand of al-Risalah al- 
Qudsiyah al-Tahirah bi-Sharh al-Durrah al-Fakhirah of Ibra¬ 
him ibn Haydar ibn Ahmad al-KurdT al-Husaynabadi (fols. 
89b-124b). At the end of this work the copyist has given his 
name as Muhammad ibn ‘Abd al-Latlf al-Hanbali with the date 
5 Jumada al-Ola 1127. 

Aqa'id Taymur 393. Dar al-Kutub al-Misriyah, Cairo ( Fihris 
al-Khizanah al-Taymuriyah, IV, 122). Contains the short ver¬ 
sion and glosses (fols. 200b-209b) and, in a different hand, al- 
Larl’s Commentary (fols. 189a-200a). The copy of the Commen¬ 
tary was completed by Ahmad ibn Muhammad on 23 Shawwal 
1085 in Medina. The manuscript also contains a copy of al- 
Jaml’s Risalah fi al-Wujud (fols. 168a-180a) and on the margins 
of al-Durrah al-Fakhirah, in addition to al-JamT’s own glosses, 
portions of Ibrahim al-Kuram's glosses, al-Tahrirat al-Bahirah. 
Written on fol. 200b is the passage from al-Shaqa’iq al-Nu'mani- 
yah previously quoted, giving the circumstances of the com¬ 
position of al-Durrah al-Fakhirah. 

Bukhara 427-8. Asiatic Museum, Leningrad. Contains the 
long version and glosses (fols. 31b-53a), and al-Lan’s Commen¬ 
tary (fols. 53b-74b). The copyist of both works was Mulla Mirza 
‘Abd al-Rasul al-Tajir al-Bukhari, who completed the copy of 
the Commentary at the beginning of RabP al-Akhir 1314. 

Cairo 1328. Printed at the end (pp. 247-296) of As as al-Taqdis 
fi 'Ilm al-Kalam of Fakhr al-DTn al-RazI. Cairo: Matba‘at Kur¬ 
distan al-’Ilmlyah, 1328. 

Hikmah 24. Maktabat al-Baladlyah, Alexandria. Contains 
the short version and glosses (fols. Ib-I3a). Neither copyist nor 
date is mentioned. 1 

Houtsma 464. Robert Garrett Collection, Princeton Univer¬ 
sity Library' (HittT, Descriptive Catalogue, p. 478). Contains 
short version with no glosses (fols. 55a-64b). No date or copyist 
mentioned. 

Loth 670. India Office Library, London (Loth, Catalogue, 
p. 185). Contains short version and glosses (fols. lb-15a). No 
date or copyist mentioned. On folios 15b-33b is a copy of ‘Abd 
al-Ghafur al-Larl’s commentary on Najm al-Din al-Kubra’s al- 
Usul al-‘Asharah. Following this is a copy of al-Jaml’s Sharh 
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Majami' Tal'at 217. Dar al-Kutub al-Misnyah, Cairo. Con¬ 
tains short version with glosses (fols. 84a-96a). At the end of the 
short version the supplemental paragraphs of the long version 
have been added in a different hand (fols. 96a-98b). These have 
been joined to the short version by pasting a piece of paper 
over the original colophon and then continuing the text on it. 
Neither date nor copyist is mentioned. 

Majami‘ Tal'at 274. Dar al-Kutub al-Misriyah, Cairo. Con¬ 
tains long version but none of the glosses (pp. 187-199). No date 
or copyist is mentioned. 

Majami' Taymur 134. Dar al-Kutub al-Misnyah, Cairo. Con¬ 
tains long version and glosses (fols. 140a-159b). No date or 
copyist is mentioned. 

Or. Oct. 1854. Staatsbibliothek Preussischer Kulturbesitz, 
Marburg. Contains short version and glosses (fols. 63a-70b). 
Copied by Muhammad ibn Muhammad al-Bukhan. Also in¬ 
cluded in the same hand is a copy of al-Jami’s Risalah fi al- 
Wujud (fols. 69b-70b). 

Rylands 111. The John Rylands Library, Manchester (Min- 
gana, Catalogue, p. 164). An incomplete copy containing para¬ 
graphs 1-23 only (fols. la-13a) and a few of the glosses. It is 
dated 1859 a.d. 

Sprenger 677. Staatsbibliothek Preussischer Kulturbesitz, 
Berlin (Ahlwardt, Verzeichnis, II, 535). Contains short version 
without glosses (fols. 91a-107a). Copy was completed at the end 
of Shawwal 1066 by Yusuf ibn Abl al-Jalal ‘Abd Allah al- 
Jawl al-Maqasm, who also copied Yahuda 3872 nine years 
later in 1075. 

Sprenger 1820c. Staatsbibliothek Preussischer Kulturbesitz, 
Berlin (Ahlwardt, Verzeichnis, II, 536). Contains short version 
and a few of the glosses (fols. 58a-68a). Copy is dated Muhar- 
ram 1082, but the copyist is not mentioned. Also contains a 
copy of al-Jaml’s Risalah fi al-Wujud (fols. 99b-100b). 

Tasawwuf 300. Dar al-Kutub al-Misnyah, Cairo. Contains 
long version with glosses (pp. 1-51) and al-Lan’s Commentary 
(pp. 54-91). Both works were copied by Ibrahim ibn Hasan al- 
Tabbakh. Al-Durrah al-Fakhirah was completed on 10 Rama- 
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dan 1290 and the commentary on 15 Shawwal of the same year. 
At the end of al-Durrah al-Fakhirah, on p. 51, the copyist has 
reproduced the ijazah of Ibrahim ibn Hasan al-KuranP to 
Ahmad ibn al-Banna’ dated 23 Dhu al-Qa‘dah 1084, which he 
says he found on the manuscript from which this copy was 
made. In the ijazah Ibrahim al-Kuranl states that his own au¬ 
thority to transmit this work goes back to al-Jami through his 
teacher, Safi al-Din Ahmad ibn Muhammad [al-Qushashi| al- 
Madani, 3 Abu al-Mawahib Ahmad ibn ‘All al-Shinnawf, 4 al- 
Sayyid Ghadanfar ibn Ja‘far al-Husaym al-Nahrawali, 5 and Mul- 
la Muhammad Amin, the nephew (ibn ukht) of al-Jami. This 
isnad is the same as the one given by al-Kuranl in his al-Amam 
li-Iqaz al-Himam . 6 

Tasawwuf Tal‘at 1587. Dar al-Kutub al-Misriyah, Cairo. 
Contains short version and no glosses (fols. 116a-132a). The 
manuscript is dated the end of Jumada al-Ula 969, but name of 
copyist is not given. 

Warner Or. 702(3). Leiden University Library (Voorhoeve, 
Handlist, p. 357). Contains short version and glosses (fols. 162a- 
165a). Although date and copyist are not mentioned, the manu¬ 
script is carefully written and includes all the original glosses. 

Warner Or. 723(2). Leiden University Library (Voorhoeve, 
Handlist, p. 357). Contains short version without glosses (fols. 
I9b-27b). No mention made of date or copyist. 

Warner Or. 997(1). Leiden University Library (Voorhoeve, 
Handlist, p. 357). Contains short version without glosses (fols. 
2b-9b). Neither copyist nor date is mentioned. 

Yahuda 1308. Robert Garrett Collection, Princeton Univer¬ 
sity Library. Contains short version (fols. la-15a) with none of 
the glosses except No. 45, which has been incorporated into the 
text at the very end. Although the copyist is not mentioned, the 
manuscript is dated the middle of Dhu al-Qa‘dah 1177. Fols. 
15b-137b contain a copy of al-Jarm's Tafsir. 

Yahuda 3049. Robert Garrett Collection. Princeton Univer¬ 
sity Library. Contains long version and glosses (thirteen un¬ 
numbered fols.) but no date or name of copyist. Some of the 
glosses of Ibrahim al-Kuranl known as al-Tahnrcit al-Bahirah li- 
Mabahith al-Durrah al-Fakhirah are also found in the margins. 
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Yahuda 3179. Robert Garrett Collection, Princeton Univer¬ 
sity Library. Contains short version and a few of the glosses 
(fols. 6b-1 la). The manuscript is undated, and the copyist is not 
named. 

Yahuda 3872. Robert Garrett Collection, Princeton Univer¬ 
sity Library. Contains long version with all forty-five of the 
glosses (fols. 3a-23a) as well as al-Larl’s Commentary (fols. 28b- 
39a) and al-Jaml's Risalah fi al-Wujiid (fols. 24a-27b). All 
three works were copied in Medina at the ribat of al-Imam ‘All 
al-Murtada by Yusuf al-Taj ibn ‘Abd Allah ibn Abl al-Khayr al- 
Jawl al-MaqasIrl al-QalaT (?) al-ManjalawI, who, as has been 
mentioned, was also the copyist of Sprenger 677. The three 
works are dated respectively 2,3, and 9 Rabl* al-Thanl 1075. On 
fol. 23a the copyist states that he wrote this copy on the order 
of his teacher and spiritual guide, al-Muhaqqiq al-Rabbanl al- 
Mulla Ibrahim al-Kuranl. Although there is no ijazah by Ibra¬ 
him al-Kuranl on the manuscript itself, it would appear from 
this statement that Yusuf al-Taj was studying these three works 
under him when he copied them. The isnad of Ibrahim al- 
Kuranl’s authority to teach these works has already been given 
in the description of Tasawwuf 300. Yusuf al-Taj, as his nisbah, 
al-Jawi, indicates, was originally from Indonesia. His nisbah al- 
Maqasm refers to Macassar on the island of Celebes. Accord¬ 
ing to P. Voorhoeve, 7 he is to be identified with the famous 
saint known as Shaykh Joseph, who was banished by the Dutch 
to the Cape of Good Hope in 1694 a.d. Shaykh Joseph was 
born in Macassar in 1036/1626, left for Mecca and Medina in 
1054/1644, and died in Capetown in 1110/1699.® The passage 
previously quoted from al-Shaqa'iq al-Nu'maniyah describing 
the circumstances in which al-Jaml wrote al-Durrah al-Fakhirah 
is written on fol. 3a. Written in the margins of al-Durrah al- 
Fakhirah, in addition to al-Jami's glosses, and in a different 
hand, are some of the glosses of Ibrahim al-Kuranl known 
collectively as al-Tahrirat al-Bahirah li-Mabahith al-Durrah al- 
Fakhirah. 

Yahuda 5373. Robert Garrett Collection, Princeton Univer¬ 
sity Library. A large collection of works and chapters from 
works all of which are copied in the same hand and deal with 
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various aspects of wahdat al-wujud Sufism. Included are the 
long version of al-Durrah al-Fakhirah with the glosses (fols. 
8b-32b), the Commentary of al-Lari (fols. 33b-47b), al-Jaml's 
Risalah fi al-Wujud (fols. lb-4a), and al-Kuram’s al-Tahrirat al- 
Bahirah (fols. 185b-199a). The copy of al-Durrah al-Fakhirah 
is dated 6 Rabf al-Awwal and that of the Commentary 19 RabP 
al-Awwal 1104. At the end of the copy of al-Tahrirat al-Bahirah, 
which is dated 19Jumada al-Akhirah 1120, the copyist has given 
his name simply as Yahya. 

Yahuda 5930. Robert Garrett Collection. Princeton Univer¬ 
sity Library. Contains short version of al-Durrah al-Fakhirah 
with a few of the glosses (fols. 326a-334b). Al-JamT’s Risalah fi 
al-Wujud is found on fols. 334b-336b. No date or copyist is 
mentioned. 

7. The Establishment of the Texts. 

In establishing the Arabic texts of all three works an attempt 
was made to divide the manuscripts into groups on the basis of 
their variant readings. From each group one or two represen¬ 
tative manuscripts were then selected, and these manuscripts 
were then collated and their variant readings cited in the notes 
to the Arabic edition. 

The selection of these representative manuscripts was based 
on a number of considerations. These included the care with 
which a manuscript had been copied, as evidenced by the lack 
of obvious mistakes, the fact that a manuscript had been col¬ 
lated by the copyist with other copies, as indicated by marginal 
notations, the fact that the version of the text copied had been 
transmitted by an authorized teacher, and the reputation of the 
copyist as a scholar in the subject of the work in question. On 
the basis of these considerations Yahuda 3872 must be regarded 
as the best and most authoritative of all the manuscripts, so its 
readings were usually adopted in cases where no one reading 
was supported by a majority of the selected manuscripts. 

A. The Text of al-Durrah al-Fakhirah. The text of al-Durrah 
al-Fakhirah exists in both short and long versions. The short 
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version ends with paragraph 73, and, as previously stated, prob¬ 
ably represents the original text of the work which al-JamF sent 
to Sultan Muhammad II. ‘ The long version contains the addi¬ 
tional paragraphs 74-92, which were apparently written later in 
order to complete the work. Only ten of the twenty-five copies 
used in establishing the Arabic text contain the long version. In 
one, MajamP TaPat 217, the additional paragraphs of the long 
version have been added in a different hand to the end of a 
copy of the short version. In another, ‘Amm 9276, the additional 
paragraphs appear twice, once in their proper place and once 
again at the end of al-Larrs Commentary. Because these addi¬ 
tional paragraphs have at times been copied separately from 
the rest of the text, they were considered to constitute a distinct 
work in themselves with respect to the collation of the manu¬ 
scripts and their distribution into groups. Consequently in what 
follows the short version has generally been referred to as the 
original text, whereas the additional paragraphs of the long ver¬ 
sion have been called the supplement. 

Of the twenty-five copies of the original text consulted, eight 
can be classified according to variant readings as forming one 
definite group and five more as forming another group. The 
first of these groups can be further divided into two subgroups, 
one of which comprises Cairo 1328, MajamP TaPat 274, Tasaw- 
wuf 300. and Yahuda 3872, the other ‘Aqa’id Taymtir 393, Ma¬ 
jamP TaPat 217. Sprenger 677, and Tasawwuf TaPat 1587. The 
second group consists of Hikmah 24, Or. Oct. 1854, Warner Or. 
702(3), Yahuda 3049, and Yahuda 5373. The remaining twelve 
manuscripts do not seem to fall into any definite groups. Of the 
total of twenty-five, seven representative manuscripts, MajamP 
TaPat 217, Tasawwuf 300, and Yahuda 3872, from the first 
group, Or. Oct. 1854 and Yahuda 5373 from the second group, 
and Loth 670 and Warner Or. 997( 1) from the remaining manu¬ 
scripts were chosen for the final collation, and their variant 
readings were cited in the notes to the Arabic edition. 

The eleven copies of the supplement fall into four groups. 
The first of these contains Cairo 1328, MajamP TaPat 274, 
Tasawwuf 300, and Yahuda 3872. The second group includes 
Bukhara 427-8, Yahuda 3049, and Yahuda 5373, and the third 
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'Amm 9276 (both copies) and MajamP Tal'at 217. MajamP Tay¬ 
mur 134 evidently forms a group of its own. Of these eleven 
copies, four, one from each group, were chosen for collation. 
These are Yahuda 3872, Yahuda 5373, MajamP Tal‘at 217, and 
MajamP Taymur 134. 

B. The Glosses. Al-JamPs Glosses are generally found writ¬ 
ten in the margins of the manuscripts opposite the statement or 
passage in the text to which they refer. Occasionally, as in Ya¬ 
huda 5930 and Yahuda 1308, a gloss has been incorporated into 
the text, and sometimes, as in Warner Or. 702(3) and Bukhara 
427-8, the glosses have been written on separate slips of paper 
which have then been inserted between the folios of the manu¬ 
script. At the end of each gloss the word minhu (by him) is 
usually written to indicate that the gloss is by the author himself 
and to distinguish it from the many other glosses and notes 
which fill the margins of many of the manuscripts. 

Only eighteen of the twenty-five copies of al-Durrah al-Fa- 
khirah were found to contain any of the glosses at all, and only 
one, Yahuda 3872, contained all of the forty-five glosses in¬ 
cluded in the present translation. In the table of glosses the 
particular glosses contained in each of these manuscripts are 
indicated. It should be noted that twelve of the glosses, Nos. 
5, 13, 15, 18, 20, 23-25, and 40-43 occur in appreciably fewer 
manuscripts than do the other glosses, and with the obvious 
exception of ‘Aqa’id Taymur 393, 2 are usually in manuscripts 
containing the long versions of the text. 3 This can be clearly 
seen by comparing the glosses contained in the two manuscripts 
of the long version with the most glosses, namely Yahuda 3872 
and Yahuda 5373, with the two manuscripts of the short version 
containing the most glosses, namely Warner Or. 723(2) and Or. 
Oct. 1854. It therefore seems possible that these twelve glosses 
were added by al-Jami to the original thirty-three at some later 
time, perhaps at the time the supplement was added, although 
it should be noted that none of the forty-five glosses refer to 
passages or statements in the supplement. 4 

The table also indicates which of the glosses are dealt with 
in al-Larrs Commentary as well as in the other commentaries 
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consulted. 5 It was not possible to use these commentaries in 
establishing the Arabic text of the Glosses, since, with the ex¬ 
ception of the commentary of Muhammad Ma‘sum, the glosses 
are rarely quoted in their entirety. Unfortunately the poor con¬ 
dition of the manuscript of Muhammad Ma‘sum’s commentary 
prevented its use for this purpose. 

Several of the manuscripts, particularly MajamP Taymur 134, 
contain glosses which are attributed to al-Jaml by means of the 
word minhu, but which are not contained in any of the other 
manuscripts, or at most in only one other. Are these glosses to 
be considered authentic or not? None of them occur in either 
Yahuda 3872 or Tasawwuf 300, both of which must be con¬ 
sidered authoritative manuscripts because of their transmission 
through Ibrahim al-Kuranl, nor are any of them mentioned in 
al-LarPs Commentary or any of the other commentaries which 
have been consulted. Although it is possible that as yet un¬ 
examined manuscripts of al-Durrah al-Fakhirah may also con¬ 
tain additional glosses attributed to al-Jaml, and that some or 
all of these glosses may ultimately be shown to be authentic, 
the Arabic edition and translation of the Glosses was neverthe¬ 
less limited to the forty-five glosses contained in Yahuda 3872. 
It should be noted that each of these forty-five glosses appears 
in at least two other manuscripts with the exception of gloss 
No. 25, which appears in only one other manuscript. However, 
since this gloss is quoted by al-Larl in his Commentary , there 
can be no doubt as to its authenticity. 

A comparison of variant readings in the original thirty-three 
glosses reveals that nine of the eighteen manuscripts contain¬ 
ing these glosses fall into two distinct groups. The first of those 
includes ‘Amm 9276, ‘Aqa’id Taymur 393, Bukhara 427-8, Ta¬ 
sawwuf 300, and Yahuda 3872. The other contains Hikmah 24, 
Or. Oct. 1854, Warner Or. 702(3), and Yahuda 5373. Four of the 
remaining manuscripts, Loth 670, MajamP Tal‘at 217, MajamP 
Taymur 134, and Yahuda 3049 cannot be placed in either of 
these groups, nor do they seem to constitute any additional 
group or groups in themselves. The other five manuscripts 
contain too few glosses for a comparison of variant readings 
to be made. 
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Since of these eighteen manuscripts only Yahuda 3872 and 
Warner Or. 702(3) contain all thirty-three original glosses, it 
was not possible to use the same manuscripts in establishing 
the texts of all thirty-three. As a general rule, four manuscripts 
were collated for each gloss. These were Yahuda 3872 and War¬ 
ner Or. 702(3), representing each of the two groups, and one 
other manuscript from each group selected from among those 
manuscripts which happen to contain the gloss in question. 

Of the additional glosses, Nos. 5 and 13 are each contained in 
seven manuscripts. Six manuscripts, ‘Aqa’id Taymur 393, Buk¬ 
hara 427-8, MajamP Tal‘at 217, Tasawwuf 300, Yahuda 3872 
and Yahuda 5373, contain both of these glosses, MajamP Tay¬ 
mur 134 contains gloss No. 5 and ‘Amm 9276 contains gloss 
No. 13. Variant readings in these two glosses indicate that four 
of these eight manuscripts, ‘Aqa’id Taymur 393, Tasawwuf 300, 
Yahuda 3872, and Yahuda 5373, form one group, and that the 
remaining four constituted second group. For these two glosses 
two manuscripts from the first group, Yahuda 3872 and ‘Aqa’id 
Taymur 393, and two from the second group were collated and 
their variant readings cited in the notes to the Arabic edition. 

The other additional glosses, Nos. 15,18, 20,23-25, and 40-43, 
are contained in too few manuscripts for any definite groups to 
be determined from a comparison of variant readings. In most 
cases, therefore, all the manuscripts containing these glosses 
were collated and their variant readings cited in the notes to 
the Arabic text. 

C. Al-LarPs Commentary. Al-LarPs Commentary is found in 
only six of the manuscripts which contain al-Durrah al-Fak- 
hirah. These are ‘Amm 9276, ‘Aqa’id Taymur 393, Bukhara 
427-8, Tasawwuf 300, Yahuda 3872, and Yahuda 5373. All of 
those manuscripts except ‘Aqa'id Taymur 393 contain the long 
version of al-Durrah al-Fakhirah. On the other hand, no copies 
of the Commentary were found in any manuscript which did 
not contain al-Durrah al-Fakhirah with at least some of the 
glosses. 

On the basis of a comparison of variant readings these six 
manuscripts fall into two groups. The first of these includes 
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Bukhara 427-8, Yahuda 3872, and Yahuda 5373, and the second 
‘Amm 9276, ‘Aqa’id Taymur 393, and Tasawwuf 300. Two man¬ 
uscripts from each group were used in the collation, Yahuda 
3872 and Yahuda 5373 from the first group and ‘Aqa'id Taymur 
393 and Tasawwuf 300 from the second. 

8. Notes on the Signs and Symbols Used 

A. In al-Durrah al-Fakhirah. 

1. Numerals within square brackets, [ ), refer to al-Jami*s 

Glosses and are placed at the point in the text where 
the gloss is to be read. 

2. A“ v” indicates that the word or phrase which follows 
is dealt with in al-Larrs Commentary. 

B. In al-Larl’s Commentary. 

1. Italics are used to indicate words and phrases quoted 
from al-Durrah al-Fakhirah or the Glosses. 

2. Numerals at the head of sections refer to the corre¬ 
sponding paragraph numbers of al-Durrah al-Fakhirah. 

3. Numerals within square brackets at the head of sections 
refer to the numbers of the corresponding glosses. 
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Section 1 

1. The district of Jam is located in the northeast corner of the province of 
Quhistan near the Herat River. See Guy Le Strange, The Lands of the East¬ 
ern Caliphate, pp. 356-58. 

2. The principal sources for al-Jaml’s life are: 1) the biographical account 
given by his disciple ‘Abd al-Ghafur al-Lari in the Khatimah, or Takmilah, 
appended to his Hashiyah on al-Jaml's Nafahat al-Uns (See Charles Ambrose 
Storey, Persian Literature, I, pp. 956-958); 2) al-KashifPs Rashahat-i 'Ayn al- 
Hayat, completed in 909 (Storey, Persian Literature, I, p. 964); 3) Mir ‘AlT- 
ShTr NawaTs Khamsat al-Mutahayyirln, written in Turki in memory of al- 
Jami (Storey, Persian Literature, I. pp. 789-790); and 4) Tashkubrizadah’s al- 
Shaqa'iq al-Nu'manlyah, I, pp. 389-392. 

Other sources include: al-Shawkani*, al-Badr al-Tali', 1 . pp. 327-328; al- 
Laknawi, al-Fawa'id al-Bahlyah, pp. 86-88; al-Sanhutl, al-Anwar al-Qudslyah, 
pp. 152-153; al-Nabhani. Jatni' Karamat ai-Awliya', II, p. 154; Dara Shikuh, 
Saflnat al-A wliya pp. 82-84. 

Modern accounts of his life are given by Edward Granville Browne in his 
Literary History of Persia, III, pp. 507-548; Arthur John Arberry in his Classi¬ 
cal Persian Literature, pp. 425-450; by William Nassau Lees in the English 
preface to his edition of al-Jami's Nafahat al-Uns ; and by ‘All-Asghar Hikmat 
in his book, JamJ. published in Tehran in 1320/1942. 

Except where other sources are cited, the brief account of al-Jaml’s life 
given here is based on al-Kashifi’s Rashahat, pp. 133-163; and al-Lar?s Khati- 
mah, especially fols. 156b-158b, 170a-170b, and 172b-173b. 

3. The shorter commentary by Sa'd al-Dln al-Taftazanl on Talkhis al- 
Miftah, an abridgement of the third part of al-Sakkakl’s Miftah al-‘Ulum by 
Jamal al-Dln al-Qazwinl. See Carl Brockelmann, Geschichte der arabischen 
Litteratur L pp. 352-354. 

4. Any one of several commentaries on the third part of al-Sakkaki’s Miftah 
al-Ulum. See Brockelmann, Geschichte, I, pp. 352-354. 

5. The longer commentary of al-Taftazan’i on al-QazwInfs Talkhis al- 
Miftah. See Brockelmann, Geschichte, I. pp. 352-354. 

6. His full name was Shihab al-Dln Musa ibn Muhammad ibn Mahmud al- 
Ruml. See Khayr al-Dln al-Zirikli, al-A'lam, VIII, p. 282: Brockelmann, Ges¬ 
chichte, II, 275; TashkubrTzadah, al-Shaqa’iq al-Nu'manlyah, I, pp. 77-81 
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(under the biography of his grandfather, Mahmud). The year 815 given as the 
date of his death by Brockelmann is clearly an error. Al-Zirikll places his 
death at about 840. Since he worked on the famous zlj of Ulugh Beg after 
Ghiyath al-Din Jamshid's death in 832 (or 833 according to some sources), 
but died himself before the zJj was completed in 841. his death could only 
have occurred within this period. See Aydin Savili. The Observatory in Islam, 
pp. 259-289: Edward Stewart Kennedy, The Planetary Equatorium, pp. 3-7, 
and Brockelmann, Geschichte, II, pp. 275-276. If Qadi-Zadah died as late as 
841, al-Jami would at that time have been only twenty-four. 

7. A commentary on al-Tadkhirah al-Nasirlyah by Nasir ai-Din al- 
Tusl. See Brockelmann. Geschichte, II, pp. 674-675. 

8. A commentary on al-Mulakhkhas fl al-Hay'ah by Mahmud ibn Mu¬ 
hammad ibn ‘Umar al-JaghminT. See Brockelmann, Geschichte, I, p. 624. 
Supplement, I, p. 865. 

9. ‘Ala’ al-Din ‘All ibn Muhammad al-QOshjF, a former student of Qadf- 
Zadah, completed Ulugh Beg’s zJj after his teacher’s death. See Brockel¬ 
mann, Geschichte, II. p. 305, Supplement. II. p. 329. 

10. His full name was Muhammad ibn Muhammad ibn Mahmud al-Hafiz 
al-Bukhari. A disciple of Baha’ al-Din al-Naqshband, the founder of the 
NaqshbandT order, he died unexpectedly in 822 in Medina after completing 
the pilgrimage. See al-Jami. Nafahat al-Uns, pp. 392-396; al-Sanhuti, al- 
Anwar al-QudsIyah. pp. 142-145; Dara ShikOh. Safinat al-Awliya’, p. 79; al- 
Kashifi. Rashahat, pp. 57-63. 

11. He died in 860. See al-Jamf, Nafahat al-Uns, pp. 403-405: al-Kashifi. 
Rashahat, pp. 117-133: al-Sanhuti. al-Anwar al-Qudstyah, pp. 151-152; 
Dara Shikuh, Safinat al-Awliya’, pp. 81-82 (under the name Nizam Khamush). 

12. He died in 791. See al-Jami. Nafahat al-Uns, pp. 384-389; al-Kashifi, 
Rashahat, pp. 53-57; Dara Shikuh, Safinat al-Awliya’, pp. 78-79; and al- 
SanhutT, al-Anwar al-QudsIyah, pp. 126-142. 

13. See al-Jami. Nafahat al-Uns, pp. 400-402; al-Kashifi, Rashahat. pp. 
108-117; and al-Sanhuti, al-Anwar al-QudsIyah, pp. 150151. 

14. See al-Jami. Nafahat al-Uns, pp. 389-392; al-Kashifi. Rashahat, pp. 
79-90; Dara Shikuh, Safinat al-Awliya’, p. 80; and al-Sanhuti, al-Anwar al- 
Qudslyah, pp. 145-148. 

15. See al-Jami, Nafahat al-Uns. pp. 452-453. 

16. He was the son of Khwajah Muhammad Parsa, mentioned earlier. 
See al-Jami. Nafahat al-Uns, pp. 396-397; al-Kashifi, Rashahat, pp. 63-64; 
Dara ShikOh, Safinat al-Awliya’, pp. 79-80; and al-Sanhuti, al-Anwar al- 
Qudslyah, p. 144. 

17. See al-Jami, Nafahat al-Uns, pp. 455-456. 

18. See ibid., pp. 496^498. 

19. See ibid., pp. 501-503. 

20. See ibid., pp. 456-457. 

21. He was born in 806 and died in 895. See al-Jami. Nafahat al-Uns. 
pp. 406-413; al-Sanhuti. al-Anwar al-QudsIyah, pp. 157-175; Tahkubrizadah, 
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al-Shaqa'iq al-Nu'maniyah. I, pp. 381-389; Dara Shikuh. Safinat al-Awliya 
pp. 8081; and especially al-Kashifl, Rashahat, pp. 207-242. 

22. Al-j ami's letters to ‘Ubayd Allah al-Ahrar are preserved in his Risalah-i 
Munsha'at. See Hikmat, JornJ. p. 205. 

23. As. for example, in the first daflar of his Silsilat al-Dhahab (al-Jarm. 
Haft A wrong, p. 158), in his Tuhfat al-Ahrar ( al-Jami, Haft A wrong, p. 384), 
and in his third dlwan (Khatimat al-Hayat). See Hikmat, Jarnl, pp. 12-lb. 

24. See Storey, Persian Literature. I. pp. 789-795. 

25. See Babur, Babur-nama. pp. 283-292. 

26. The passage in question is entitled “Dar bayan-i ankih akthar-i khalq-i 
‘alam ruy-i parastish dar niawhum wa-mukhayyal darand,” which may be 
translated “In explanation of the fact that most of the people of the world 
have the object of |their| worship in their own imagination and fancy.” See 
al-Jami. Haft A wrong, p. 52. 

27. See al-Zirikli, al-A'lam, VII, p. 280, and autograph No. 1240 opposite 
p. 273; and Brockelmann, Geschichte. II. p. 120, Supplement, II, p. 116. 

28. He is perhaps to be identified with a certain ‘Ata’ Allah al-‘Ajami, 
whose biography is given in Tashkubrlzadah’s al-Shaqa'iq al-Nu'maniyah, I, 
p. 334. 

29. The ashraft was a gold coin first issued by the Mamluk sultan, al-Ashraf 
Barsbay, and weighing about 3.41 grams or .11 of a troy ounce. See Jere 
Bacharach, “The Dinar Versus the Ducat,” International Journal of Middle 
East Studies 4, pp. 77-96. Five thousand ashrafis would therefore weigh about 
17,050 grams or 550 ounces. 

30. See Tashkubrizadah, al-Shaqa'iq al-Nu'maniyah, I. pp. 390-391. 

31. Two letters of Bayazid II to al-Jami with al-Jami’s answers are pre¬ 
served in Faridun Beg's Munsha'at al-Salatin. I, pp. 361-364. See Hikmat, 
Jarni. pp. 44-47. 

32. See Tashkubrizadah, al-Shaqa'iq al-Nu'maniyah, I, pp. 389-390. 

33. For the description of his tomb, see Hikmat, Janu, pp. 214-228. 


Section 2 

1. No complete or exhaustive list of al-Jam?s works has yet been compiled. 
One of the problems facing the compiler of such a list is that al-Jami seems to 
have given definite titles only to his major works. Consequently, the titles of 
his minor works often differ from copy to copy, each title being based on a 
different key word or expression to be found in the initial paragraphs of the 
text. Accurate identification of a copy of a particular work must, therefore, 
be based on the beginning lines of the work at least, if not on the entire text. 

The most thorough lists compiled to date are the following: 

1. The description of MS No. 894, containing thirty-seven of al-Jami’s 
works, given by Edward Sachau and Hermann Ethe in their Catalogue of the 
Persian, Turkish, Hindustani and Pushtu Manuscripts in the Bodleian Library, 
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pp. 608-615. 

2. The description of MS No. 1357, containing twenty-two of al-Jami’s 
prose works, given by Hermann Ethe in his Catalogue of the Persian Manu¬ 
scripts in the Library of the India Office, II. pp. 762-765. 

3. The list compiled by A.T. Tagirdzhanov on pp. 311-318 of his Opisanie 
Tadzhikskikh i Persidskikh Rukopisei Vostochnogo Otdela Biblioteki LGU. 

4. ‘Ali Asghar Hikmat’s description of twenty of al-Jaml’s works on 
pp. 166-213 of his book, Jamt. 

5. The list of printed editions and translations of al-Jami’s works on pp. 
26-35 of Edward Edwards's A Catalogue of the Persian Printed Books in the 
British Museum. 

2. See fol. 172b of British Museum MS Or. 218. 

3. See pp. 86-87. 

4. This is the date given in the colophon of the first daftar on p. 183 of Aqa 
Murtada's edition of the Haft Awrang. Although al-Jami often mentioned the 
date for the completion of a work, usually in its last lines, he did not do so in 
the case of this work. However since the first daftar is dedicated to Sultan 
Husayn Bayqara, it must have been written between the year 873, the year 
of his accession, and 877, the year al-Jami was unjustly accused of having 
ridiculed ShPite beliefs because of what he was alleged to have written in 
this work. 

5. For a detailed description of the Haft Awrang and the three dtwans, see 
Browne, Literary History, III, pp. 516-548; and Hikmat, Jamt. pp. 183-203 
and 207-212. 

6. Vol. XVI, New Series, Oriental Translation Fund. Reprinted with Addi¬ 
tions and Corrections. London 1928. 

7. Printed in the margin of ‘Abd al-Gham al-NabulusT's Jawahir al-Nusus 
ft Hall Kalimat al-Fusus (Cairo, 1304-1323). 

8. Lithographed in Bombay in 1307. 

9. See my edition and translation of this work. “Al-Jami's Treatise on Exis¬ 
tence. "in Islamic Philosophical Theology, ed. Parviz Morewedge. 

10. See Storey, Persian Literature I, pp. 954-959. 

11. See Brockelmann, Geschichte, 1. p. 369. Supplement, I, p. 533; and 
Browne, Literary History, III. p. 514. 

12. See Browne, Literary History, III, p. 515. 


Section 3 

1. The muhakamah was a genre of writing in which the author compared 
two opposing points of view or positions and then attempted an adjudication 
or possibly a reconciliation between them. Probably the most famous work of 
this type was Qutb al-Din al-RazF’s al-Muhakamat, in which he at¬ 
tempted to reconcile the opposing views of Fakhr al-Din al-Razi and Naslr 
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al-Dln al-TusI as expressed in their respective commentaries on Ibn Sina’s 
Isharat. 

2. The six questions referred to here are apparently those pertaining to 
God's existence. His unity, His knowledge. His will. His power, and His 
speech, all of which are dealt with in the original or short version. The long 
version includes two additional questions dealing with the impotence of con¬ 
tingent being and the emanation of multiplicity from unity. 

3. Tashkubrlzadah, al-Shaqa'iq al-Nu‘mamyah, I, pp. 390-391. 

4. The first nine of these questions are treated in the original version where¬ 
as the last two are dealt with in the supplemental paragraphs of the long ver¬ 
sion. The nine questions treated in the original version can be reduced to the 
six questions mentioned in al-Shaqa’iq al-Nu‘manJyah by combining the 
two questions dealing with God's knowledge, considering the question of the 
dependence of an eternal effect on a free agent as part of the question of 
God’s power, and considering the question of God’s attributes in general as a 
preface to the following questions dealing with the attributes in detail. 

5. Insofar as has been possible the sources of all quotations and para¬ 
phrases, whether acknowledged by al-Jami or not, have been indicated in the 
notes to the translation of al-Durrah al-Fakhirah and the Glosses. 

6. See his Khatimah, British Museum MS Or. 218, fol. 172b. 

7. Jacobus Ecker, Gamii de Dei Existentia et Attributis Libellus, p. 26. 

8. Al-Kuram, al-Amam li-Iqaz al-Himam, p. 107. 


Section 4 

1. The principal source for al-Larl’s life is al-Kashifl’s Rashahat, pp. 163- 
173. Other sources include Babur’s Babur-nama, pp. 284-285; Dara Shikuh, 
Safinat al-Awliya’, p. 84; al-SanhutT, al-Anwar al-QudsJyah. p. 153; and 
al-Lahawrl, Khazmat al-Asfiya’, I, p. 598. 

2. The name of a city and district in the province of Fars. See G. LeStrange, 
Lands of the Eastern Caliphate, p. 291. 

3. See Storey, Persian Literature, I, pp. 956-958. 

4. See Brockelmann, Geschichte, I, p. 369, Supplement, I, p. 533. 

5. See Brockelmann, Geschichte, 1 , p. 787. A copy of this work is to be 
found on folios 15b-33b of MS Loth 670 in the India Office Library. See the 
description of this manuscript in Section 6 of the Introduction, p. 12. 


Section 5 

1. For the author, see Brockelmann, Geschichte, II, p. 505, Supplement, 
II, p. 520; and al-Zirikll, al-A‘lam, I, p. 28. 

2. See Vol. I, p. 35. 

3. See the description of this manuscript in Section 6 of the Introduction, 
p. 15. 
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4. For the author, see Brockelmann, Geschichte, Supplement, II, p. 619. 
For the work itself, see Ibid., II, p. 266, Supplement, III, p. 1271; and al- 
Baghdadi, Id ah al-Maknun, I, p. 567. 

5. See Muhammad As‘ad Talas, al-Kashshdf ‘an Makhtutat Khaza’in Kutub 
al-Awqaf, p. 277. 

6. See the description of this manuscript in Section 6 of the Introduction, 

p. 11. 

7. He is also the author of a gloss on al-TaftazSnT’s commentary on al- 
'Aqa'idoi al-Nasafl(See Brockelmann, Geschichte, Supplement, I, p. 759), of 
a Persian tafsir on surah 108 of the Qur’an, and of another work, in Arabic, 
entitled Risalat Abhath (see Wladimir Ivanow, Descriptive Catalogue of the 
Persian Manuscripts in the Collection of the Asiatic Society of Bengal, p. 471). 

8. See Catalogue of the Arabic Manuscripts in the Library of the India 
Office, II. 168. 

9. See Wladimir Ivanow and M. Hidayat Hosain, Catalogue of the Arabic 
Manuscripts in the Collection of the Royal Asiatic Society of Bengal, I. pp. 
583-584. 


Section 6 

1. Gdmii de Dei Existentia el Attributis Libellus “Stratum Solve!" sive 
“Unio Pretiosus. ” Pars Prior. Prolegomena una cum capitibus selectis in 
Latinum sermonem translatis. Dissertatio quam ad summos in philosophia 
honores auctoritate amplissimi philosophorum ordinis in alma litterarum 
Universitate Fridericia Guilelmia Rhenana rite impetrandos scripsit et una 
cum sententiis controversis die X mensis Martii a. MDCCCLXXIX hora XII 
publice defendit Jacobus Ecker. Bonnae. 

The translation, which includes only paragraphs 1-3, 27-29, and 60-71 was 
based on five manuscripts: Warner 702(3), Warner 997(1), Warner 723(2), 
Gotha 87(7) (See Pertsch, Die arabischen Handscriften, p. 156), and Loth 
670. With the exception of the Gotha manuscript, all of these were used in 
the preparation of the edition on which the present translation in based. 

2. See Brockelmann, Geschichte, II, p. 505, Supplement, II. p. 520; and al- 
ZiriklT, al-A‘lam, I, p. 28. 

3. See Brockelmann, Geschichte, II, p. 514. Supplement. II, p. 535. 

4. Ibid., II. p. 514. Supplement, II, p. 534. 

5. See ‘Abd al-Hayy al-Hasanl, Nuzhat al-Khawatir, V, p. 301. 

6. Al-KuranT, al-Amam, pp. 107-108. 

7. See his Handlist of Arabic Manuscripts, pp. 41, 52, 341, 354, 539. 

8. See Brockelmann, Geschichte, II, p. 556; and G.W.J. Drewes, “Sech 
Joesoep Makasar” Djawa, 1926, No. 2. pp. 83-88. 
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Section 7 

1. See Section 3 of the Introduction, p. 5. 

2. This exception might be explained as a case of the glosses from a manu¬ 
script of the long version being added later to the margins of a copy of the 
short version. Since none of the glosses refer to the supplemental paragraphs 
of the long version, a copyist interested only in adding the glosses to his own 
copy might not notice the additional paragraphs at the end of the manuscript 
from which he was copying. 

3. The exceptions are Gloss 15, which appears in Yahuda 5930, Glosses 23 
and 25, which appear in Warner Or. 702(3), Gloss 41, which appears in Loth 
670, and Gloss 43, which appears in Yahuda 3179. 

4. Other explanations for the reduced occurrence of these twelve glosses 
are, of course, possible. Glosses may be left out by a copyist because they are 
too long to fit into the space available in the margin. On the other hand, a 
copyist may overlook glosses consisting of only a few words. It might also be 
argued that these twelve glosses are not authentic, and that is why they occur 
in so few of the manuscripts. This argument can be countered, however, by 
the fact that all twelve occur in Yahuda 3872, the most authoritative of the 
manuscripts. 

5. These are the commentaries described in Section 5 of the Introduction. 
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In the name of God, the Merciful, the Compassionate. 


1. 'Praise be to God, Who became manifest (tajalla) through 
His essence (bi-dhatihi) to His essence (li-dhatihi), so that the 
manifestations (majali) of His essence and of His attributes 
'became individuated (ta'ayyana) in His inner knowledge, 'the 
effects (athar) of these manifestations being then reflected 
'upon His outward aspect (zahir) from within (al-batin), 'such 
that unity (al-wahdah) became multiplicity (kathrah), 'as you 
see and behold. May God’s blessing and peace be upon him 
through whom 'this multiplicity reverted to its original unity, 
and upon his family and companions, 'who have inherited of 
this virtue a large portion. 

2. To Proceed, this is a treatise dealing with the verification 
of the doctrines of the Sufis, the theologians, and the early 
philosophers, and with the establishment of their beliefs con¬ 
cerning the existence of the Necessary Existent in Himself (al- 
Wajib li-Dhatihi), the realities (haqa’iqfoi His names and 
attributes, the manner in which multiplicity emanates from His 
unity without any impairment (naqs) to the perfection of His 
sanctity and glory, and other subsequent inquiries (mabahith) 
prompted by thought (al-fikr) and reason (al-nazar). It is hoped 
that God will permit every unbiased seeker to benefit from this 
treatise and that He will protect it from every unthinking bigot, 
for He is sufficient for me and an excellent guardian. 

3. Preface. Know 'that there is in existence a necessary exis¬ 
tent (wajib), v for otherwise that which exists (al-mawjud) would 
be restricted to contingent being (al-mumkin), 'and conse¬ 
quently nothing would exist at all. v This is because contingent 
being, even though multiple (muta'addid), is not self-sufficient 
(la yastaqill) with respect to its existence, as is obvious, nor 
with respect to bringing another into existence, since the stage 
of bringing-into-existence (martabat al-ijad) is consequent to 
that of existence. 1 Thus, if there is neither existence nor 
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bringing-into-existence, there can be nothing that exists, either 
through itself or through another. Thus the existence of the 
Necessary Existent (al-Wajib) is proven. 

4. The apparent position (madhhab) of both al-Shaykh Abu 
al-Hasan al-Ash‘arf' and al-Shaykh Abu al-Husayn al-Basri 2 of 
the Mu‘tazilites is that the existence of the Necessary Existent 
(al-Wajib) indeed the existence of everything, is identical with 
its essence (dhat) v both in the mind (dhihnan) and externally 
(kharijan). 'This implies that existence is common (ishtirak) to 
proper existences (al-wujudat al-khassah) 3 in name only (lafzan) 
rather than in meaning (ma'nan), and this is obviously false, 
because, as has been explained elsewhere in works dealing with 
this subject, 'belief concerning [the existence of] something in 
an absolute sense endures even though belief as to its particular 
characteristic (khususiyah) ceases, 'and because [existence) is 
subject to division in meaning (al-taqsim al-ma'nawi). 4 Some 
people, therefore, did not interpret their position literally, but 
claimed that 'what they meant by identity (al-'aymyah) was 
indistinguishability in the external world, that is, that there is 
not in the external world something which is the quiddity 
(al-mahiyah) and something else subsisting in it (qa’im biha) 
externally which is existence, as one who follows their proofs 
understands. 

5. The majority of the theologians (jumhur al-mutakallimin) 
took the position that existence is a single concept (mafhum 
wahid) common to all existences, and that this single concept 
becomes multiple and is divided into portions (hissah) through 
its attribution to things (al-ashya’), as, for example, the white¬ 
ness of this snow [as distinguished from the whiteness of] that 
snow. 'The existences of things are these portions, and these 
portions along with that concept (al-mafhiim) intrinsic to them 
(al-dakhil fiha) are external (kharijah) to the essences of things 
and only mentally superadded to them (za’idah ‘alayha) in the 
view of their verifiers (muhaqqiqlhim), 1 and both mentally and 
externally in the view of others.[‘) 

6. The gist (hasil) of the position of the philosophers' is that 
existence is a single concept common to all [proper] exis¬ 
tences. These |proper] existences, however, are dissimilar 
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realities which are multiple in themselves not merely through 
the accident of attribution (arid al-idafah), for in that case 
they would be similar to each other (mutamathilah) and agree 
in reality, nor through specific differences (al-fusul), for in that 
case absolute existence (al-wujud al-mutlaq) would be their 
genus (jins). On the contrary, existence is an accident concomi¬ 
tant with them ('arid lazim laha) like the light of the sun 
and the light of a lamp. Although both sun and lamp differ in 
reality (al-haqiqah) and in concomitants (al-lawazim), they, 
nevertheless, have in common the accident of light. 'Similar 
to this are the whiteness of snow and the whiteness of ivory, 
or quantity and quality, which have in common accidentality 
(al-'aradlyah), or even substance and accident, which have con¬ 
tingency (al-imkan) and existence in common. However, since 
each [proper] existence does not have its own name, as is the 
case with the divisions of contingent being (aqsam al-mumkin) 
or the divisions of accident (aqsam al-'arad), it was imagined 
that the multiplicity (takaththur)oi existences and their division 
into portions was due entirely to their attribution to the quiddi¬ 
ties which are their substrata, like the whiteness of this snow 
and [the whiteness] of that, or the light of this lamp and [the 
light! of that. Such, however, is not the case. On the contrary, 
they are different and dissimilar realities subsumed under this 
concept which inheres [in them] but is external to them. When 
one considers that this concept becomes multiple and is di¬ 
vided into portions through its attribution to quiddities, then 
lone realizes] that these portions also are external to those 
existences with dissimilar realities (al-wujudat al-mukhtalifat 
al-haqa'iq). ] 2 ] 

7. Three things are thus [involved]: the concept of existence 
(mafhum al-wujud), its portions individuated through its attri¬ 
bution to quiddities, and the proper existences with dissimi- 
larrealities (al-wujudat al-khassah al-mukhtalifat al-haqa 'iq). The 
concept of existence is essential (dhati) and intrinsic to (dakhil 
ft) its portions, but both[ 3 ] are external to (kharij ‘an) proper 
existences. Proper existence is 'identical with the essence in 
the case of the Necessary Existent (al-Wajib), but superadded 
(za’id) and external (kharij) in the case of everything else. 


35 



AL-DURRAH AL-FAKHIRAH 


8. ''Ramification. If you have understood this, we say fur¬ 
ther:' Just as it is possible for this general concept (al-mafhum 
al-'amm) to be superadded to Necessary Existence (al-Wujud 
al-Wajibl) and to contingent proper existences, on the assump¬ 
tion that the latter are dissimilar realities, it is also possible for 
it to be superadded to a single absolute and existent reality 
(haqlqah wahidah mutlaqah mawjudah) which is the reality of 
Necessary Existence fhaqiqat al-Wujud al-Wajib)\ A ] as is the 
position taken by the Sufis who hold the doctrine of the unity of 
existence (wahdat al-wujud). This superadded concept would 
then be a mental entity (amr Vtibari) 2 existing only in the intel¬ 
lect (al- l aql), and its substratum (ma‘rud) would be an external 
and real existent (mawjud haqiqi khariji) which is the reality 
of existence.! 5 ] 

9. Furthermore, 1 ' that existence is predicated by analogy (al- 
tashkik al-waqCfD\i) does not indicate that it is an accident with 
respect to its singulars (afradj,[ b \ for no proof has been ad¬ 
duced to show that it is impossible for quiddities and essential 
attributes (al-dhatlyat) to differ by analogousness (bi-al- 
tashkik). 2 The strongest argument they have mentioned is that 
if a quiddity or an essential attribute differs in its particulars 
(al-juz'iyat), then neither the quiddity nor the essential attri¬ 
bute is one. v This [argument], however, is refuted (manqud) 3 
by the case of the accident.[ 7 | 'Also, a difference in complete¬ 
ness or incompleteness in the same quiddity, such as a cubit 
or two cubits of measure does not imply a difference in the 
quiddity itself.] R ] 

10. Al-Shaykh Sadr al-Din al-Qunawf said in his al-Risalah 
al-Hadiyah: l If a reality differs “by being more powerful (aqwa), 
prior (aqdam), stronger fashadd), or superior (awla) in some¬ 
thing, all of that is due, in the opinion of the verifier (al- 
muhaqqiq), to its manifestation (al-zuhiir) rather than to any 
multiplicity (ta‘addud) occurring in the reality [itself] which 
is becoming manifest. [This is so] regardless of whether that 
reality is one of knowledge, of [real] existence, or of something 
else. There is, thus, a recipient (qabil) predisposed for the 
manifestation (zuhur) of the reality such that the reality is more 
complete in its manifestation in one recipient than it is in its 
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manifestation in another, even though the reality [itself] is one 
in all [recipients]. The inequality (al-mufadalah) and dissimi¬ 
larity (al-tafawut)[ 9 \ occurs between its manifestations in accor¬ 
dance with the command causing its manifestation (al-amr al- 
muzhir) and requiring an individuation (ta‘ayyun) of that reality 
which is different from its individuation 2 in some other matter. 
There is, thus, no multiplicity (ta'addud) in the reality as such, 
nor is there any division (tajzi'ah) or partition (tab'id). What 
has been said to the effect that if light and knowledge neces¬ 
sitated [respectively] the cessation of night-blindness (al-‘asha) 
and the existence of something known, then every light and 
knowledge would do the same, is true, 'as long as one does not 
mean by this that there is any difference in the reality.” 

11. Moreover, the basis fmustanad) of the position taken by 
the Sufis is mystical revelation and insight (al-kashf wa-al- 
'iyan) rather than reason and demonstration (al-nazar wa-al- 
burhan).\ U) ] For indeed, since they have turned towards God 
in complete spiritual nudity (al-ta‘riyah al-kamilah) by wholly 
emptying their hearts v of all worldly attachments (al-ta‘alluqat 
al-kawniyah) v and the rules of rational thought (al-qawanin 
al-'ilmiyah), and by unifying the will (tawahhud al-‘azimah), 
persisting in concentration (dawam al-jam‘iyah), and persever¬ 
ing along this path without slackening, interruption of thought 
(taqsim khatir) or dissolution of will (tashattut al-'azimah), God 
has granted to them v a revealing light (niir kashif) to show them 
things as they really are. 1 This light appears within 'at the 
appearance of a level beyond the level of the intellect ftawr 
ward’ tawr al-'aql). Do not think the existence of that improb¬ 
able, for beyond the intellect are many levels whose number is 
hardly known except by God.[ M ] 

12. The relation of the intellect to this light is the same as 
the relation of the estimation (al-wahm) to the intellect. And 
just as it is possible for the intellect to judge something to be 
true which cannot be apprehended by the estimation, such as 
the existence of a being (niawjud), for example, which is neither 
within the world nor outside it, 1 so also can that revealing light 
judge to be true certain things which cannot be apprehended by 
the intellect, [ ,2,,3 [ such as the existence of an all-encompassing 
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and absolute reality (haqiqah mutlaqah muhitah) unlimited by 
any determination (taqayyud) and unrestricted by any individ¬ 
uation (ta'ayyun), although the existence of such a reality is 
not la proposition} of this sort, 'for many of the philosophers 
and theologians have taken the position that natural universal 
(al-kulli al-tabu) 2 exist in the external world. Moreover, all 
those who have undertaken to prove the impossibility [of this 
proposition] have used premisses which are not free from sus¬ 
picion of being defective. The intention here, however, is 
merely to eliminate from this proposition (al-mas’alah) any 
logical impossibility along with the usual reasons for thinking it 
improbable, not to establish it with proofs and demonstrations. 
Indeed, those who have studied this proposition, either to verify 
or support it or to invalidate or impair it, have been able to 
produce only insufficient proofs and demonstrations of it or to 
point out uncertainties fshukuk) and raise weak and unfounded 
objections (shubah) against it. 

13. One of the proofs for the impossibility of the [external] 
existence of natural universals is that given by al-Muhaqqiq al- 
TusT in his Risalah written in answer to the questions asked him 
by al-Shaykh Sadr al-Din al-Qunawi. 1 He argues that “a con¬ 
crete thing (al-shay ’ al-'aym) does not subsist in (la yaqa‘ 'ala) 
numerous things, because if it were in each one of those things, 
it would not be one concrete thing (shay’ bi-'aynih) but rather 
[many] things. Alternatively, if it were in the whole |of them| 
insofar as [they are] a whole (min hayth huwa kull), the whole 
constituting in this respect a single thing, then it would not sub¬ 
sist in [numerous] things. If, on the other hand, it were in the 
whole in the sense of being divided among its units (dhad), 
then there would be in each unit only a part of that thing. Thus 
if it is neither in the units nor in the whole, it does not subsist 
in them.*’ 

14. Al-Mawla al-‘Allamah Shams al-Din al-Fanarf answered 
him in his commentary on Miftah al-Ghayb. 1 Choosing the first 
alternative (al-shiqq al-awwal) 2 ]for refutation] he said: 'The 
meaning of the realization ftahaqquq) of a universal reality 
(al-haqlqah al-kulliyah) in its singulars fa/rad) is its realization 
at one time qualified by this individuation (al-ta'ayyun) and at 
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another by that individuation. This does not necessitate its 
being many things, just as the transformation (tahawwul) of a 
single individual into different (mukhtalifah) or even com¬ 
pletely distinct (mutabayinahp states does not necessitate its 
being |many | individuals.” He then said: “Should you say: How 
can what is one in essence (al-wahid bi-al-dhat)be described by 
contrary qualities fal-awsafal-mutadaddah)\ike easternness and 
westernness, or knowledge or ignorance, and so forth? I should 
answer: You think this improbable because you make univer¬ 
sal analogous to particulars and the invisible world (al-gha'ib) 
analogous to the visible world (al-shahid). There is no proof for 
the impossibility of this with respect to universals.” 

15. Another (proof j is that of al-Mawla Qutb al-Dln al-RazI, 1 
which states that numerous realities such as genus, difference, 
and species, are all realized in one singular (fard). If they ex¬ 
isted lexternally], however, predication between them would 
be impossible because of the impossibility of predication be¬ 
tween multiple (externalj existents (mawjudat muta'addidah). 

16. Al-‘AIlamah al-Fanari 1 answered him saying that “it is 
possible for numerous related realities (haqa'iq mutanasibah) 
to exist through a single existence which includes them as such, 
just as fatherhood subsists in the sum total of the parts of the 
father as a whole.” The lack of multiple existences fadatn al- 
wujudat al-muta'addidah) does not imply the lack of existence 
absolutely. Indeed they explicitly state that the creation (ja‘l) 
of the genus, the difference, and the species is one. 2 

17. As for the proofs for the existence of natural universals in 
general,( I4 ( they are not such as to be useful [in proving) this 
thesis (al-matlub) to the point of certainty but only to the point 
of probability, although they are mentioned in the well-known 
works (dealing with this subject) together with the objections 
raised against them. We have, therefore, avoided taking up 
these proofs and shall concern ourselves only with what serves 
to prove this thesis itself. 

18. We say, therefore, that there is no doubt that the Source 
of Existents (Mabda' al-Mawjudat) exists,) 15 ] and that this 
source can be either the reality of existence (haqiqat al-wujud) 
or something else. It cannot, however, be something else, since 
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everything except existence is in need of another, namely exis¬ 
tence, in order to exist, and to be in need is inconsistent with 
necessary existence fal-wujub). Therefore, this source must be 
the reality of existence. 'Moreover, if it is absolute (mutlaq), 
then the thesis (al-matlub) is proven. If, on the other hand, it is 
individuated (muta'ayyin), then it is impossible for its individua¬ 
tion to be intrinsic to it (dakhil fihi), for otherwise the Neces¬ 
sary Existent (al-wajib) would be compound. Its individuation 
must, therefore, be extrinsic (kharij) (to it). It follows that the 
Necessary Existent is a simple entity (mahdumma), which is 
existence, and that its individuation is an attribute inhering 
lin it]. 

19. Should you ask: Why is it not possible for its individua¬ 
tion to be identical with it? I should answer: If by individuation 
you mean that through which it is individuated, then it is pos¬ 
sible for it to be identical with it. However, this does not harm 
our position, because if that through which it is individuated is 
its essence, 'then it cannot in itself be individuated, otherwise 
an endless chain would result. On the other hand, if what is 
meant is the individuation (al-tashakhkhus) itself, then this can¬ 
not be identical with its essence, because it is one of the second 
intelligibles (al-ma'qulat al-thaniyah) 1 , to which nothing corre¬ 
sponds in the external world.] 16 ] 

20. It is evident to anyone familiar with the doctrines prom¬ 
ulgated in their books that what is related of their revelations 
(mukashafat) and visions fmushahadat) attests only to the affir¬ 
mation of the existence of an absolute essence (dhat mutlaqah) 
encompassing the intellectual and concrete planes (al-maratib 
aWaqliyah wa-al-‘aynlyah) and expanding over both mental and 
external existents, but having no individuation which prevents 
it from appearing in other individuations whether divine or 
created. Thus, it is not impossible to affirm of it an individua¬ 
tion which is consistent with (yujami) all individuations and is 
not inconsistent with (la yunafi) any of them, which is identical 
with its essence and not superadded to it either in the mind or 
externally, 'and which the intellect, should it conceive of it in 
a certain individuation, would be unable to imagine as being 
common (mushtarak) to many in the same way that universals 
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are common to their particulars, but would be able to conceive 
of as being transformed into or as appearing in numerous forms 
(al-suwar al-kathlrah) and infinite manifestations (al-mazahir al- 
ghayr al-mutanahiyah), both cognitively and concretely Cilman 
wa-‘aynan) and in the invisible world as well as the visible 
(ghayban wa-shahadatan), in accordance with various relations 
(al-nisab al-mukhtalifah) and different aspects (al-i'tibarat al- 
mutaghayirah ).'[ ,7 ] 

21. 'Consider this by analogy with the rational soul (al-nafs 
al-natiqah), which pervades the parts of the body and their ex¬ 
ternal senses and internal faculties (quwaha al-batinah); 'or 
even better (bal) by analogy with the perfectional rational soul 
(al-nafs al-natiqah al-kamallyah), which, if realized (tahaqqa- 
qat) as a manifestation of the comprehensive name (mazhari- 
yat al-ism al-jami‘), 1 is spiritualized (kan al-tarawhun) 2 of some 
of its concomitant realities (haqa’iqiha al-ldzimah) and appears 
in numerous forms without determination (taqayyud) or limi¬ 
tation (inhisar). all of which can be predicated of it and of each 
other because of the unity of its individual essence (‘aynj just 
as it becomes many because of the variation of its forms. 

22. For this reason it was said | ,8 1 of Idris that he was Ilyas 
sent to Baalbek, 1 not in the sense that his individual essence 
(al-'ayn) shed the Idrisid form (al-surah al-idrislyah) and put 
on the Ilyasid form, since this would be a profession of metem¬ 
psychosis (al-tanasukh), but rather in the sense that the ipseity 
(huwiyah) 2 of Idris, while subsisting in his individual existence 
(anniyah) 3 and form (surah) in the fourth heaven, nevertheless 
appeared and became individuated (ta'ayyanat) in the indi¬ 
vidual existence of Ilyas, who remains to this time. Thus the 
ipseity of Idris with respect to his individual essence (al-'ayn) 
and reality (al-haqiqah) is one, but with respect to formal in¬ 
dividuation (al-ta'ayyun al-suri) is two. In like manner Jibrll, 
Mlka’Il, and ‘Izra'il appear at one and the same time in 
100.000 places in different forms, all of which subsist in them. 

23. 'Similar to this are the spirits of the perfect (arwah al- 
kummal). For example, it is related of Qadib al-Ban al-Mawsill 1 
that he was seen at one and the same time in numerous gather¬ 
ings, in each of which he was occupied with a different matter. 


4i 





AL-DURRAH AL-FAKH1RAH 


And since the estimations fawham) of those immersed in time 
and place could not understand this account, they received it 
with opposition and resistance and judged it false and errone¬ 
ous. Those, on the other hand, who had been granted success in 
escaping from this predicament (al-madiq), 'seeing him exalted 
above time and place, realized that the relation of all times and 
places to him was one and the same; and they thus believed it 
possible 'for him to appear in every time and every place, for 
any matter he wished, 'and in any form he desired. 

24. ' Analogy . If a single particular form (surah wahidah 
juzlyah) is impressed (intaba‘at) in many mirrors which differ 
with respect to being large or small, long or short, flat, convex 
or concave, and so forth, then there can be no doubt that this 
form multiplies (yatakaththar) in accordance with the multi¬ 
plicity of the mirrors, and that its impressions differ in accor¬ 
dance with the differences in the mirros. Furthermore, this 
multiplicity (of impressions) does not impair the unity of the 
(original) form, nor does the appearance (of the form) in any 
one of these mirrors preclude it from appearing in the others. 
The True One (al-Wahid al-Haqq), “and God’s is the loftiest 
likeness,” 1 is thus analogous to the one form, whereas quiddi¬ 
ties (al-mahlyat) are analogous to the many mirrors with their 
differing predispositions (istidadat). God appears in each and 
every individual essence Cayn) in accordance with that essence, 
without any multiplicity (takaththur) or change (taghayyur) oc- 
curing in His holy essence. Moreover, His appearing in accor¬ 
dance with the characteristics (ahkam) of any one of these 
individual essences does not prevent Him from appearing also 
in accordance with the characteristics of the others, as you 
have learned from the foregoing analogy. 

25. On His Unity (wahdah). Inasmuch as the Necessary Exis¬ 
tent (al-Wajih), in the opinion of the majority of theologians, 
is a reality (haqlqah) existing through a proper existence (wujud 
khass), 'and, in the opinion of their two leaders (shaykhayhim) 
and the philosophers, is (itself 1 a proper existence, they all 
found it necessary, in order to prove His unicity (wahdantyah) 
and deny a partner to Him, to make use of proofs and demon¬ 
strations, which they have provided in their works. The Sufis 


4 2 










THE TRANSLATION OF AL-JAMl’S AL-DURRAH AL-FAKHIRAH 


who profess the unity of existence (wahdat al-wujud), however, 
since it was evident to them that the reality of the Necessary 
Existent (haqiqat al-Wdjib) is absolute existence (al-wujud al- 
mutlaq), did not find it necessary to put forward a proof for 
the assertion of His unity 'and the denial of a partner to 
Him. 'In fact, it is impossible to imagine in Him any duality 
(ithnayniyah) and multiplicity (ta'addud) without considering 
individuation (ta'ayyun) and determination (taqayyud) to be 
in Him also. For everything multiple, whether seen, imagined 
or apprehended, 'is either an existent (al-mawjud) or attribu¬ 
tive existence (al-wujud al-idaff)' not absolute [existence] (al- 
mutlaq), since its opposite is nonexistence (al-'adam), 'which 
is nothing. 2 

26. Furthermore, the True Existence (al-Wujud al-Haqq) pos¬ 
sesses a unity (wahdah) which is not superadded to His essence, 
'but is rather His being considered as He is in Himself (min 
hayth huwa huwa), for when considered in this way (bi-hadha 
al-i'tibar) His unity is not an attribute (na't) of the One (al- 
Wahid), but is rather identical with Him. This is what the veri¬ 
fiers (al-muhaqqiqin) mean by essential oneness (al-ahadiyah 
al-dhatiyah), 'from which are derived the unity (al-wahdah) 
and the multiplicity (al-kathrah) which are familiar to all (al- 
jumhur), namely numerical unity and multiplicity. 'Moreover, 
if it is considered as being devoid of all aspects (al-i'tibarat), 
v it is called oneness (ahodiyah), but if considered as being quali¬ 
fied by them, it is called singleness (wahidiyah). 1 

27. On His Attributes in General. The Ash'arites took the 
position 1 that God has eternal and existent attributes super- 
added to His essence. He is, thus, knowing through knowledge, 
powerful through power, willing through will, and so forth.[ 19 [ 
The philosophers, on the other hand, took the position that His 
attributes are identical with His essence, not in the sense that 
there is an essence which has an attribute and that the two 
are in reality united, but rather in the sense that what results 
from (yatarattab ‘ala) His essence is what (in other cases] re¬ 
sults from an essence and attribute together. For example, 
your own essence is not sufficient to reveal things to you but 
requires for this the attribute of knowledge which subsists in 
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you. God’s essence is altogether different, for. in order that 
things be revealed and made apparent to Him. God does not 
need an attribute subsisting in Him. Indeed, all concepts (al - 
mafhumat) are revealed to Him through His essence, so that, in 
this respect, His essence is the reality of knowledge. It is 
the same in the case of His power, for His essence is effec¬ 
tive (mu’aththirah) in itself rather than through an attribute 
superadded to it, as in the case of our own essences. Thus, 
in this respect, His essence is power, and consequently His 
essence and attributes are in reality united, although they differ 
from each other with respect to aspect (al-i'tibar) and concept 
(al-mafhum). 

28. v As for the Sufis, they took the position that God's attri¬ 
butes were identical with His essence with respect to existence 
(bi-hasab al-wujud) but other than it with respect to intellec¬ 
tion (al-ta'aqqul). [ 20 j Al-Shaykh [Muhylal-Din Ibn 'Arab!] said: 
“Some 'denied His attributes, although the intuition (dhawq) of 
the prophets and saints testifies to the contrary; others affirmed 
them and judged them to be 'completely different from His es¬ 
sence. This is complete unbelief and pure polytheism. 

29. Someone,! 21 1 may God sanctify his soul, said: 1 “Whoever 
affirms [God’s] essence but does not affirm |HisJ attributes is an 
ignorant innovator (mubtadF), and whoever affirms attributes 
which are entirely different from [His) essence is an unbeliev¬ 
ing dualist (thanawi kafir) as well as ignorant.” 'He also said: 
“Our essences are imperfect (naqisah) and are only perfected 
by attributes. God's essence, however, is perfect (kamilah) and 
'in no way is in need 'of anything, for everything which is in 
need of something in any way is imperfect, and imperfection 
does not befit the Necessary Existent. His essence is 'sufficient 
for everything and 'with respect to everything. It is, thus, 
knowledge with respect to objects of knowledge (al-ma‘lumat), 
power with respect to objects of power fal-maqdurat), and will 
with respect to objects of will (al-muradat). It is one and 'has 
no duality (ithnaymyah) in it whatsoever.”! 22 ] 

30. On His Knowledge. 'All are in agreement in affirming 
His knowledge except a small and insignificant group of early 
philosophers. Since the theologians affirmed attributes super- 
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added to His essence, 'they found no difficulty with respect to 
the connection (ta'alluq) of His knowledge with things outside 
His essence by means of forms (suwar) corresponding to those 
things and superadded to Him. 

31. Since the philosophers, on the other hand, did not affirm 
the attributes, their doctrine was confused on this question. 
The gist (hasilj of what al-Shaykh (Ibn Sma| said in al-Isharat 1 
was: “Since the First (al-Awwal) 'apprehends Caqala) His es¬ 
sence by means of His essence and because His essence is the 
cause (Wall) of multiplicity (al-kathrah), 'it follows that He 
apprehends multiplicity because of His apprehension of His 
essence by means of His essence. Thus, his apprehension of 
multiplicity is a concomitant (lazim) effected by Him (ma'lul 
lahu), and the forms of multiplicity, which are the objects of 
His apprehension (ma'qulat), are also His effects (ma'lulat) 
and His concomitants ranked in the order of effects and there¬ 
fore posterior to (mutaakhkhirah 'an) the reality of His essence 
as an effect is posterior to its cause. His essence is not con¬ 
stituted (mutaqawwimah) by them or by anything else. It is 
one, and the multiplicity of concomitants (al-lawazim) and 
effects (al-ma'lulat) is not inconsistent with the unity of their 
cause ('iUah), of which they are the concomitants, regardless 
of whether these concomitants are established (mutaqarrirah) 
in the cause itself or distinct (mubayinah) from it. Therefore, 
the establishment (taqarrur) of caused multiplicity (al-kathrah 
al-ma'lulah) in the essence of the Self-Subsistent One, who is 
prior to them with respect to causality (al-'illiyah) and exis¬ 
tence, does not necessitate His being multiple. The gist of this 
is that the Necessary Existent is one, and His unity does not 
cease on account of the multiplicity of the forms established 
in Him.” 

32. To this the learned commentator (Nasir al-DIn al-Tusi] 1 
objected: “There is no doubt that to acknowledge the estab¬ 
lishment of concomitants of the First in His essence is to 
acknowledge that a single thing can be v both an agent (fa'll )and 
a recipient (qabil) at the same time, that the First is qualified 
v by attributes that are neither relative (idafiyah) nor negative 
(salbiyah), that He is 'a substratum (mahall) for His multiple 


45 



AL-DURRAH AL-FAKHIRAH 


and contingent effects, may He be high exalted above that, 
'that His first effect! 23 ] is not distinct (mubayin) from His es¬ 
sence, 'and that He does not bring into existence (la yujid) 
anything which is distinct from Him through His own essence 
directly but rather through the mediacy (tawassut) of entities 
subsisting in Him, as well as other [propositions] which contra¬ 
dict the apparent 'positions (madhahib) of the philosophers. 
In fact, the early philosophers who denied God’s knowledge, 
as well as 'Plato, who affirmed the self-subsistence of intelli¬ 
gible forms (al-smvar al-ma'qulah), and the Peripatetics, who 
affirmed the union of knower (al-'aqil) and known (al-ma'qul), 
took these absurd positions only in order to avoid committing 
themselves to such ideas as these.” 

33. 'He then indicated! 24 ] what he himself believed the truth 
to be, saying: 1 “Just as an apprehender in perceiving his own 
essence through his essence does not require a form 'other than 
the form of his own essence through which he is what he is, 
so also in perceiving that which emanates from his essence he 
does not need any form other than the form of the emanation 
through which the emanation is what it is. Consider your own 
case when you apprehend something 'by means of a form 
which you have imagined or brought to mind. This form does 
not emanate absolutely from you alone, but rather with a cer¬ 
tain participation of something else. Nevertheless, you do not 
apprehend this form through another form, but rather, just as 
you apprehend that thing through the form, so also do you 
apprehend the form itself through that same form without there 
being any doubling of forms within you. 'Indeed, the only 
things that double are your [mental] considerations (i'tibarat) 
connected with your essence and that form 'only,! 25 ] '[or by way 
of superimposition (al-tarakkub). | 26 ] 'If such is your situation 
(hal) with respect to what emanates from you with the partici¬ 
pation of something besides yourself, what, then, do you think 
of the situation of an apprehender (al-'aqil) with respect to what 
emanates solely from his own essence without the intervention 
(mudakhalah) of anything else?” 

34. "Do not think that a condition for your apprehending 
this form is your being a substratum (mahall) for it,[ 27 j for you 
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apprehend your own essence, although you are not a substra¬ 
tum for it. Your being a substratum for that form is merely a 
condition for the occurrence (husul) of that form to you, and 
the occurrence is, in turn, a condition for your apprehending 
the form. Therefore, if the form occurs to you in any way 
other than by inhering (al-hulul) in you, then the apprehension 
(al-ta'aqqul) also occurs without inhering in you. It is well 
known that the occurrence [of the form] of a thing to its 
agent (fa'il), insofar as it occurs to something other than itself, 
'is not inferior to its occurrence to its recipient qabil). j 28 ] 
v Therefore, the essential effects (al-ma'lulat al-dhatiyah) v of the 
Apprehender and Agent through His:essence^a/-‘a^// al-fa'il li- 
dhatihi) 'occur to Him without inhering in Him, and He appre¬ 
hends them without their being inherent in Him.” 

35. “Having presented the foregoing I proceed as follows: 
You have leaned that the First apprehends His essence with¬ 
out there being any difference (taghayur), with respect to exis¬ 
tence (ft al-wujud), between His essence and His apprehension 
of His essence, except as conceived in the minds of those con¬ 
sidering [this] (fi itibar al-mu‘tabinn). Moreover, you have 
concluded (hakamta) that His apprehension of His essence is 
the cause Cillah) of His apprehension of the first effect (al- 
ma'liil al-awwal). Therefore, if you have concluded that the 
two causes, namely. His essence and His apprehension of His 
essence, are one thing with respect to existence without there 
being any difference between them, you can conclude that the 
two effects also, namely, the first effect and the First’s appre¬ 
hension of it, are, with respect to existence, one thing without 
there being any difference between them which would require 
one of them to be distinct (mubayin) from the First and the 
other to be established (muqarrar) in Him. Therefore, just as 
you concluded that the difference between the two causes was 
purely mental (i'tibari), you can conclude that the difference 
between the two effects is also mental.[ 29 [ 'The existence of 
the first effect is thus identical with the First’s apprehension of 
it without there being any need for a newly effused form (surah 
mustafadah musta'nafah) to subsist in the essence of the First, 
may He be exalted above that.”[- 10 J 
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36. “Furthermore, since the intellectual substances (al-ja- 
wahir al-'aqllyah) apprehend those things which are not effects 
of theirs through the occurrence of the forms of those things 
in them, and since they also apprehend the Necessarily Existent 
First (al-Awwal al-Wajib), and because nothing exists which is 
not an effect of the Necessarily Existent First, all the forms 
of both universal and particular beings, exactly as they are in 
existence (‘ala ma ‘alayhi al-wujud), occur in them. The Neces¬ 
sarily Existent First apprehends these [intellectual] substances, 
together with these forms, not through other forms but rather 
through those identical substances and forms. In this way [He 
apprehendsj existence exactly as it is (al-wujud 'ala ma huwa 
‘alayhi). Thus, ‘not an atom’s weight escapes Him’ 1 nor must 
any of the aforementioned impossibilities be resorted to.’’ End 
of quotation from aI-Tusi.[ 3, l 

37. One of the commentators on the Fusus al-Hikam' raised 
against him the objection that v because those intellectual sub¬ 
stances are contingent (mumkinah), they are therefore origi¬ 
nated (hadithah) and preceded by essential nonexistence (al- 
'adam al-dhati), as well as known to the Truth (al-Haqq) before 
their existence. How, then, can the First’s knowledge (‘ilm) 
of them be identical with their existence? Furthermore, [such 
a position] nullifies divine providence (al-‘inayah), which is 
explained by the philosophers 'as [God’s) active and eternal 
knowledge (al-'ilm al-azali al-fi‘li) connected with universal 
in a universal manner (kulliyan) 'and with particulars in a uni¬ 
versal manner also 'and which is prior to the existence of 
things. Moreover, it also implies that His essence, ' with respect 
to the most noble of His attributes, is in need of that which 
is other than He and emanates from Him.[ 32 [ The truth is 
that one who is fair-minded will realize that He who created 
(abda‘a) things and brought them out of nonexistence into exis¬ 
tence, whether that nonexistence was temporal (zamam) or 
not, knew both the realities of those things and their con¬ 
comitant mental and external forms (suwaruha al-lazimah laha 
al-dhihnlyah wa-al-kharijiyah) before He brought them into 
existence. 'Otherwise, it would have been impossible to give 
them existence. Thus, knowledge of them is not the same as 
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their existence. Moreover, the doctrine that it is impossible for 
His essence and His knowledge, which is identical with His 
essence, to be a substratum (mahall) for multiple entities v is 
valid only if they are distinct from Him, as in the opinion of 
those veiled from the truth (al-mahjubin ‘an al-haqq). 'If, on 
the other hand, they are identical with Him with respect to 
existence (al-wujud) and reality (al-haqiqah), but different from 
Him with respect to determination (al-taqayyud) and individua¬ 
tion (al-ta‘ayyun), then it is not impossible [for Him to be a 
substratum ]. ' In reality, however. He is neither subsistent (hall) 
nor is He a substratum (mahall), but is, rather, a single thing 
appearing sometimes with the quality of being a substratum 
(al-mahalliyah) and at other times with the quality of being 
subsistent (al-halliyah). 

38. Further Substantiation. If the First knows His essence 
through His essence, He is, considering that He knows and is 
known, both a knower Calim) and something known (ma‘lum), 
and, insofar as He knows His essence through His essence and 
not through a form superadded to Him, He is knowledge film). 
Three things are thus involved which are indistinguishable 
from each other except as considered in the mind (bi-hasab al- 
i'tibar). If His essence is considered (u'tubira) as being a cause 
(sabab) for His appearing to Himself, then luminosity (al- 
nuriyah) attaches to Him. If He is considered as being a giver 
of existence (wajid) to the object of His knowledge (ma'lum) 
and not a depriver of it (ghayr faqid lahu), as being present with 
it (shahid iyyahu) and not being absent from it (ghayr gha’ib 
‘anhu), then the relation (nisbah) of existence (al-wujud), of 
presence (al-shuhud), of giving existence (al-wajidiyah), of re¬ 
ceiving existence (al-mawjudiyah), of being present (al-shahidi- 
yah), and of being the object of presence (al-mashhudiyah) is 
determined. 1 

39. There is no doubt that His knowledge of His essence and 
of these considerations (al-i‘tibarat), which are His attributes, 
does not require a form superadded to Him. Neither does His 
knowledge of the quiddities (mahiyat) of things or their ip- 
seities (huwiyat), for their quiddities and ipseities are nothing 
but His transcendent essence (al-dhat al-muta‘aliyah) clothed in 
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these aforementioned considerations whose intellections are 
derived one from another (al-muntashi'at al-ta'aqqul ba'duha 
‘an bad), collectively and individually (jam'an wa-furada) in 
either a universal or a particular manner (‘ala wajh kulli aw 
juz j). [ 33 } Thus, in knowing them He does not need a super- 
added form (surah za'idah), and consequently there is neither 
act (fi'l) nor receptivity (qabul), nor subsistent (hall) nor sub¬ 
stratum (mahall). Moreover, He has no need, with respect to 
any of His perfections, for what is other than He and emanates 
from Him. High may He be exalted above what the evildoers 
say! 

40. That His Knowledge of His Essence is the Source (man- 
sha’) of His Knowledge of All Other Things. The philosophers 
said: the First knows things by reason of His knowledge of His 
essence. This is because He knows His essence, which is the 
origin (mabda) of the particulars of things (tafasil al-ashya). 
He thus possesses a simple entity (amr basit), which is the ori¬ 
gin of His knowledge of the particulars of things, and this is 
His knowledge of His essence. This is because knowledge of 
the cause entails knowledge of its effects regardless of whether 
these effects occur through an intermediary (wasitah) or not. 
Thus, His knowledge of His essence, which is the essential 
cause (‘illah dhatiyah) of the first effect (al-ma‘lul al-awwal), 
includes knowledge of the first effect. Then the combination 
|of the two] is a proximate cause (‘illah qarlbah) of the second 
effect (al-ma'lul al-thani), so that knowledge of it is entailed 
also, and so on to the last effect. Thus, His knowledge of His 
essence includes the knowledge of all existents as a whole 
(ijmalan). Moreover, if what is in His knowledge is partic¬ 
ularized (fussila), these existents then become differentiated 
from each other and particularized (mufassalah). His knowl¬ 
edge is thus like a simple entity (amr basit) which is the origin 
(mabda) of the particulars of numerous things (tafasil umur 
muta'addidah), and just as His essence is the origin of the char¬ 
acteristics (khusiisiyat) of things and their particulars (tafasil), 
so is His knowledge of His essence the origin of His cognitions 
(al-‘ulum)[ 34 \ of things and their particulars. v This is analogous 
to what has been said to the effect that knowledge of a quiddity 
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includes the knowledge of its parts (ajza’J as a whole (ijmalan), 
and that such knowledge is the origin of its particulars. 

41. Do not let it escape you that this doctrine implies His 
knowledge of particulars (al-juz'iyat) as particulars, for partic¬ 
ulars are caused by Him just as are universals, and He must, 
therefore, know them also. Although the philosophers are 
known for having claimed that He has no knowledge of par¬ 
ticulars as particulars, since this would imply change (al-taghay- 
yur) in His real attributes (sifatiha al-haqiqlyah), one of the 
more recent philosophers (ba‘d abmuta'akhkhirin ^| 35 ] has dis¬ 
claimed this, saying:' “The denial that His knowledge is con¬ 
nected with particulars is something that has been ascribed 
to the philosophers by those who do not understand their 
doctrine. v How can they deny that His knowledge is connected 
with particulars when these emanate from Him, and when, in 
their opinion, He apprehends His essence, and when their posi¬ 
tion is that knowledge of the cause necessitates knowledge of 
the effect? Indeed, having denied His being in space, they made 
the relation of all places to Him a single identical relation 
(nisbah wahidah mutasawiyah), and having denied His being in 
time, v they also made the relation to Him of all times, past, 
future, and present, a single relation. They maintained that just 
as one who knows places, although he is not himself spatial 
(makam), knows, nevertheless, Zayd’s position with respect 
to “Amr’s, how each of them can be pointed out with respect to 
the other, and what the distance between them is, and so forth 
with respect to all substances of the universe fdhawat al-‘alam) 
and just as he does not relate any of these things to himself be¬ 
cause he is not spatial (makam), so also does one who knows 
times, if he is not himself temporal (zamani) know at what 
time Zayd is born and at what time \Amr, how much time 
separates them, and so forth with respect to all events tied to 
|particular] times. He does not relate any of them to a [partic¬ 
ular] time which is [then] present to him, and, therefore, does 
not say: This has passed, this has not yet happened, and this 
exists now. Rather, all things which are in time are present 
to him and equally related to him, although he knows their 
relationship to each other as well as the priority of some of 
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them to the others.I 36 !” 

42. “Although this |doctrine] was established among them, 
and they determined upon it, nevertheless the estimations (aw- 
ham) of those immersed in space and time were unable to 
understand it, and some of them consequently judged God to 
be spatial, and they point to a place proper to Him. Others 
judged Him to be temporal and say that this has passed Him 
and that that has not yet happened to Him. They therefore 
attribute to those who deny this of Him the doctrine that He 
does not have knowledge of temporal particulars (al-juz'iyat 
al-zamaniyah), although such is not the case.” 

43. The Sufis, may God sanctify their souls, say that inas¬ 
much as the Truth (al-Haqq) necessitated (iqtada) everything 
either through His essence or through one or more conditions 
(shurut), everything is therefore one of His concomitants or 
a concomitant of one of His concomitants, and so forth. Con¬ 
sequently, the Creator (al-Sani'), who is not distracted from 
anything by anything, the Kindly One and the Well-Informed 
(al-Latif al-Khabir), who lacks no perfection, inevitably knows 
His essence as well as the concomitant of His essence and 
the concomitant of His concomitant, both collectively and 
individually fjam'an wa-furada), as a whole and in particular 
(ijmalan wa-tafsllan) to an infinite degree. They also say 1 that the 
Truth, because of His essential absoluteness (itlaqihi al-dhati) 
possesses essential coextension (ahna'iyah al-dhatiyah) 2 with 
every existent thing, and that his being present (hudtir) with 
things is His knowledge of them, so that not an atom's weight 
escapes His knowledge on earth or in the heavens. 

44. 'The gist of this is that He knows things in two ways. 
One of these is through the chain of succession [of causes 
and effects] (silsilat al-tartib) in a manner close to that of the 
philosophers.! 3 '| The other is through his oneness (ahadiyah), 
which encompasses all things. It is obvious, of course, that His 
knowledge of things by the second way is preceded by His 
knowledge of them by the first way, for the first is v absenta- 
tional knowledge (‘ilm ghaybi) of them prior to their existence, 
and the second is presentational knowledge (‘ilm shuhudi) of 
them during their existence. In reality, however, there are 
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not two knowledges, but rather there attaches to the first 
knowledge through (bi-wasitah) the existence of its connec¬ 
tion (muta'alliq), that is, the thing known (al-malum), a relation 
(nisbah) in consideration of which we call that knowledge pres¬ 
ence (shuhud) and attendance (hudur). It is not that another 
knowledge has originated. Should you say that this implies that 
His knowledge by the second way is limited to presently exist¬ 
ing things (al-mawjudat al-haliyah), V I should answer yes, but 
all existents v in relation to Him are present, since [all) times 
are the same in relation to Him as well as present (hadirah) 
with Him, as has just been mentioned in the quotation from one 
of the verifiers (ba'dal-muhaqqiqin ). 1 

45. On His Will (al-iradah). Both the theologians and the 
philosophers agreed in asserting the doctrine that He is willing 
(murid), although there was great difference as to what was 
meant by His will. In the view of the theologians from among 
the people of the approved way (ahl al-sunnah) His will is an 
eternal attribute (sifah qadimah) superadded (za'idah) to His 
essence, as is the case with the rest of His real attributes (al- 
sifat al-haqiqiyah). In the opinion of the philosophers, however, 
it is His knowledge of the most perfect order (al-nizam al- 
akmal), which they call providence ('inayah). Ibn Sfna said: 
“Providence is the First’s all-encompassing knowledge of every¬ 
thing and of how everything should be, so as to be in the best 
order (ahsan al-nizam). Thus, the First’s knowledge of the cor¬ 
rect manner (kayfiyat al-sawab) for the arrangement of the 
existence of the whole (tartib wujud al-kull) is the fountain¬ 
head (manba‘) for the effusion (fayadan) of good (al-khayr) 
over the whole, without there arising any intention (qasd) or 
desire (talab) on the part of the True First (al-Awwal al-Haqq). 

46. In clarification of the two positions we can say that it 
is obvious that v our mere knowledge of what can possibly 
emanate from us is not sufficient for its occurrence. On the 
contrary, we experience within ourselves a certain psychical 
state (halah nafsamyah) following upon our knowledge of what 
it would contain of benefit (al-maslahah). We then need to 
move the members [of the body] by means of the force (al- 
quwah) distributed in our muscles. It is our essence (dhat), 
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then, that is the agent (al-fa'il), and our muscular force that is 
the power (al-qudrah). Moreover, the coi^peiving (tasawwur) of 
that thing [which is to emanate] is (our) awareness (al-shu'ur) 
of the object of that power (al-maqdur), and the knowledge of 
the benefit [to be derived] is [our| knowledge of the goal (al- 
ghayah). The psychical state called inclination (al-mayalan) v is 
what follows upon [our] desire fal-shawq) which, in turn, stems 
from [our] knowledge of the goal. These are all entities dis¬ 
tinct from each other, and each one has a role (madkhal) in 
the emanation of that thing. 

47. Those theologians who deny that His acts are motivated 
by purposes (aghrad) affirm of Him an essence and a power 
(qudrah) superadded to His essence, as well as knowledge of 
the object of that power fal-maqdur) and of the benefit [to be 
found) in it, also superadded to His essence, and will firadah). 
They ascribe a role in bringing-into-existence (al-ijad) to all of 
these with the exception of the knowledge of the benefit, 'for 
it is a purpose and goal not a final cause (‘illah gha’iyah). 

48. The philosophers, on the other hand, affirmed of Him 
an essence and a knowledge of things which is identical with 
His essence. They make His essence and His knowledge to¬ 
gether sufficient for bringing-intorexistence (al-ijad), because 
His knowledge is identical with both His power and His will 
and is consequently sufficient for emanation (al-sudur). 'He 
does not possess a state similar to the psychical inclination 
(al-mayalan al-nafsani) which humans possess. What in our 
case emanates from the essence together with its attributes 
'emanates from Him through the essence alone. This is the 
meaning of the union (ittihad) of attributes with essence. The 
emanation of an act from Him is not like its emanation from us, 
nor is it like its emanation from such things as fire and the sun 
which have no awareness of what emanates from them. 

49. As for the verifying Sufis (al-sufiyah al-muhaqqiqun), 
they affirm of Him a will superadded to His essence, 'but with 
respect to intellection (bi-hasab al-ta'aqqul) rather than exter¬ 
nally (bi-hasab al-kharij), just like the rest of the attributes. 
They thus differ from the theologians, who affirm a will super- 
added to His essence externally, and from the philosophers, 
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who deny His will altogether. 

50. On His Power (al-qudrah). 'All of the religionists (al- 
milliyunf took the position that He is powerful (qadir), that 
is, that both the bringing-into-existence (ijad) of the world 
and abstaining (tark) (from it) are proper for Him,| 38 ] and 
that neither of these is a concomitant (lazim) of His essence, 
such that its separation from it is impossible. As for the philos¬ 
ophers, they said that His bringing-into-existence of the world 
according to its actual order ('ala al-nizam al-waqi‘) is one of the 
concomitants of His essence and cannot be divorced from it. 
Thus they denied power to Him in the aforementioned sense 
because of their belief that it was an imperfection (nuqsan), 
but affirmed of Him necessitation (al-ijab) 2 maintaining it to 
be complete perfection (al-kamal al-tamm). As for His being 
powerful in the sense that if He wills He acts, and if He does 
not will He does not act, this is agreed upon by both parties,! 39 ) 
'except that the philosophers took the position that His will 
to act (mashi'at al-fi'l), which is [the same as) His effusion 
(al-fayd) and liberality (al-jud), is concomitant (lazimah) with 
His essence, just as His other attributes of perfection (al-sifat 
al-kamaliyah) are concomitant with it, and that, therefore, 
the separation (infikak) of the two is impossible. Thus the 
antecedent of the first hypothetical proposition (muqaddam 
al-shartlyah al-ula) is necessarily true, and the antecedent of the 
second cannot possibly be true. Both hypothetical propositions 
are therefore true with respect to the Creator (al-Bari). 3 

51. As for the Stiffs, may God sanctify their souls, they not 
only affirm of Him a will (iradah) superadded to His essence, 
but also knowledge of the most perfect order (al-nizam al- 
akmal), 'and free choice (ikhtiyar) in bringing the world into 
existence, although not in the same sense as intended by human 
free choice (ikhtiyar al-khalq), which is a wavering (taraddud) 
between two things the occurrence of each of which is possible 
for a person until one of the two preponderates for him because 
of a greater profit or benefit which he desires. This type [of 
choice) is objectionable with respect to God, because He is 
one in essence (ahadi al-dhat), single in attributes (yvahidl al- 
sifat). 'His command (amr) is one. His knowledge both of 
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Himself and of things is one knowledge. 'Thus, wavering (tarad - 
dud) and the possibility of two different decisions (hukmayn 
mukhtalifayn) are inapplicable to Him. In fact, nothing other 
than what is known and willed within Him is possible. Divine 
choice (al-ikhtiyar al-ilahi) thus [stands 1 between 'compulsion 
(al-jabr) and free choice as these are understood by humans. 
The objects of His knowledge, whether their existence has 
been decreed or not, are inscribed in the expanse of His knowl¬ 
edge (murtasimah fi <arsat ‘ilmihi) eternally and everlastingly 
(azalan wa-abadan) and are arranged in the most perfect order 
in the thing itself (fi nafs al-amr), 1 although this is hidden from 
most people. [Choice as toj which of two things is superior 
(al-awlawiyah bayn amrayn) is only to be attributed to one 
who imagines each of them to be possible and is wavering 
[between them). In the thing itself (ft nafs al-amr), however, 
v what actually occurs (al-waqi‘) is necessary, and nothing else 
can possibly exist. 

52. You may object that al-Fargham, may God have mercy 
on him, in his commentary on al-QasTdah al-Ta'fyah l proved, by 
[citing) God's statement: “Hast thou not seen how thy Lord 
hath spread the shade,” that is, the shade of creation (al-takmn) 
over created things (al-mukawwanat), '“and if He willed He 
would have made it still,” 2 and would not have spread it, that 
if the Truth (al-Haqq) had not willed to bring the world into 
existence it would not have appeared, 'and that it was possible 
for Him that He not will, so that it would not appear. To this I 
should answer that their doctrine that if He did not will, it 
would not occur, is true, for there occurs in tradition the state¬ 
ment: “What He does not will, is not.” 3 However, for a hypo¬ 
thetical proposition to be true, as we said before, it is not 
necessary that its antecedent be true or even possible. Thus, 
the rule of necessity (qa‘idat al-ijab) [in bringing the world 
into existence) is not inconsistent with this [tradition), 'nor 
is decisive choice (al-ikhtiyar al-jazim), as mentioned above. 
Therefore, their statement concerning the general bringing- 
into-existence (al-ijad al-kulli) of the world, “that it was possible 
for Him that He not will, so that it would not appear,” ' [serves) 
either to deny the compulsion imagined by weak intellects, 'or 
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|to show) that God, in consideration of His unitary essence 
(dhatihi al-ahadiyah) is independent fghani) of the worlds. 
(al-'alamin). 

53. The Sufis, then, agree with the philosophers that it is 
impossible for the antecedent of the second hypothetical prop¬ 
osition* to be true. They differ from them, however, 'in affirm¬ 
ing a will (iradah) superadded to His knowledge of the most 
perfect order (al-nizam al-akmal) but concomitant (lazimah) 
with it, such that it is impossible for it to be separated from 
His knowledge, just as it is impossible for His knowledge to be 
separated from His essence. 

54. On the Question of Whether an Eternal Effect fal-athar 
al-qadim) Can Depend on a Free Agent (al-mukhtar) or Not. 
It should be noted that the theologians and, indeed, the philos¬ 
ophers as well, agreed that what is eternal (al-qadim) does not 
depend on a free agent (al-fa'il al-mukhtar), because the act of 
the free agent is preceded by the intention (al-qasd) to bring 
something into existence and is of necessity contemporaneous 
(muqarin) with the nonexistence of that thing whose bringing- 
into-existence is intended. The theologians affirmed the free 
choice of the agent and denied [the existence of) an eternal 
effect, whereas the philosophers affirmed [the existence of) an 
eternal effect and denied the free choice [of the agent) 

55. As for the Sufis, may God sanctify their souls, 'they 
allowed the dependence of an eternal effect on a free agent 
and combined affirmation of [the agent’s) free choice with 
belief in the existence of an eternal effect. They said: 1 Clear 
mystical revelation (al-kashf al-sarih) has shown that if a thing 
(al-shay’) necessitates an entity (amr) through its essence rather 
than through a condition superadded to its essence, which is 
what is called ’‘other” (ghayr), or if that thing includes one or 
more conditions which are identical with its essence, such as 
relations and attributions (al-nisab wa-al-idafat), then it con¬ 
tinues [necessitating] that entity and endures with it as long 
as its essence endures, as, for example, the Most Exalted Pen 
(al-Qalam al-A ‘la), for it was the first thing created, there being 
no intermediary (wasitah) between it and its Creator, and it 
endures as long as [its Creator) endures. It is as if they had 
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adhered to what al-Amidl 2 said to the effect that the priority of 
bringing-into-existence by intention (qasdan) to the existence 
of the effect (al-ma'lul) is just like the priority of bringing-into- 
existence by necessity (ijaban). Just as the priority of necessary 
bringing-into-existence (al-ijad al-ijabl) is an essential rather 
than a temporal priority (sabq bi-al-dhat la bi-al-zaman), so also 
is it possible here for intentional bringing-into-existence (al-Ijad 
al-qasdi) to be contemporaneous with the thing intended (al- 
maqsud) but to be prior to it in essence. In this way it is 
possible for a certain existent to be necessarily existent from 
eternity through the Necessary Existent in Himself (al-Wajib 
li-Dhatihi), 'even though He is a free agent (mukhtar). Thus, the 
two are contemporaneous, although they differ with respect to 
essential priority and posteriority, just as the movement of the 
hand is essentially prior to the movement of the ring even 
though it is contemporaneous with it (ma‘aha fi al-zaman). 

56. It may be objected that when we consult our inner sense 
(wijdan) and properly observe the meaning of intention, we 
learn of necessity that it is impossible to intend to bring into 
existence something [already] existing, because intention must 
be contemporaneous (muqarin) with the nonexistence of the 
effect. Thus, the effect of the free agent must definitely be 
originated (hadith). To this we should answer that the priority 
of intention to bringing-into-existence is like the priority of the 
bringing-into-existence to existence in that they are both essen¬ 
tial priorities. Thus, their contemporaneous existence is pos¬ 
sible because what is impossible is the intention of bringing- 
into-existence 'something existing through a prior existence. 
In summary, if intention is a sufficient [cause] for the existence 
of the thing intended (al-maqsud), then it is contemporaneous 
with it. If it is not sufficient, it may precede it temporally, as is 
the case when we intend our acts. 

57. It may further be objected that when we consult our 
inner sense and observe the meaning of intention, we conclude 
that the intention to bring something into existence (tahsil 
al-shay’) and to effect it (al-ta’thir fihi) is inconceivable except 
when that thing is not yet in existence, whereas to necessitate 
it (ijab) is inconceivable except when it is in existence, even 
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though its (cause 1 is prior to it in essence (bi-al-dhat). This in¬ 
terpretation is self-evident and depends only upon the proper 
conception of the meaning of intention and will. To this we 
should answer that one who consults his inner sense perceives 
only his own imperfect, originated will and intention, not 
[God’s] perfect, eternal will, and there is no doubt that the 
two differ qualitatively (hukman). The former is not sufficient 
to bring the thing willed (al-murad) into existence, and the 
thing willed, therefore, lags greatly behind it. The latter, how¬ 
ever, is sufficient, and consequently the thing willed cannot lag 
behind it.( 40 ] How, then, can one of these wills be compared 
to the other? 

58. It should be known that the attributes of perfection 
(al-sifat al-kamaliyah), such as knowledge (al-‘ilm), will (al-ira- 
dah) and power (al-qudrah), can be considered in two ways 
(laha i'tibaran). One of them is to consider their relationship 
to the Truth, bearing in mind His Absolute unity (wahdatihi 
al-sirfah) and the plane of His independence from the worlds. 
Considered in this way the attributes are eternal (azaliyah) and 
everlasting (abadiyah), perfect with no trace of imperfection 
in them. The other is (to consider] the relationship of the 
uncreated quiddities (al-mahiyat al-ghayr al-maj'ulah)' to His 
existential light (nurihi al-wujudi) as analogous to the relation¬ 
ship of mirrors to what is impressed in them. It is the nature 
(sha'n) of the Manifest (al-Mutajalli) in His attributes of per¬ 
fection to appear in accordance with the place of manifesta¬ 
tion (al-majla), 'rather than in accordance with Himself. Thus 
when He manifests Himself in a certain thing, His attributes of 
perfection appear in it in accordance with that thing rather 
than in accordance with the Manifest. 'Imperfection, then, 
attaches to the attributes because of the imperfection of the 
place [of manifestation] (al-mahall). 

59. Therefore, when a mystic perceives these attributes 
through his inner sense (wijdan), he attributes the imperfec¬ 
tion to the lack of receptivity in the place [of manifestation] 
Cadam qabiliyat al-mahall) and ascribes them to God as com¬ 
plete and sanctified above any trace of imperfection. Should 
he ascribe them to God as imperfect, he would do so only in 




59 



AL-DURRAH AL-FAKHIRAH 


consideration of God's appearing in His places of manifestation 
fmqjali), rather than in accordance with His absolute unity 
(sirafat wahdatihi). One who is not a mystic, on the other hand, 
'either ascribes these attributes to God as imperfect without 
differentiation of the planes [of existence] (al-maratib) from 
each other, 'or else denies them of Him completely. 'May 
God be high exalted above what the evil doers say. 

60. On His Speech (kalam). The proof that He is a speaker 
(mutakallim) x is the concensus (ijma‘) of the prophets concern¬ 
ing that. It is related about them by tawatur 2 that they used to 
affirm speech of Him and to say that God commanded such 
and such, prohibited such and such and narrated such and 
such, 'and that all that is among the divisions of speech.! 41 ] 

61. It should be known that two incompatible syllogisms are 
involved here. The first is that God's speech is one of His 
attributes, that all of His attributes are eternal (qadim), and that 
consequently God’s speech is eternal. The second is that His 
speech is composed fmu'allaf) of parts consecutively ordered 
in existence, that everything which is like that is originated 
fhadith), and that therefore God’s speech is originated. The 
Muslims thus divided into four groups. Two of these groups 
accepted the validity of the first syllogism, 'one of them reject¬ 
ing the minor premiss of the second syllogism, 'and the other 
rejecting the major premiss. The other two groups accepted 
the validity of the second syllogism 'each group rejecting one 
of the two premisses of the first syllogism 'in the manner 
mentioned above. 

62. As for the people of truth (ahl al-haqq), some of them 
accepted the validity of the first syllogism and rejected the 
minor premiss of the second syllogism saying that 1 His speech 
is not of the genus of sounds (al-aswat) and letters (al-huruf) 
but, on the contrary, is an eternal attribute (sifah azaliyah), 
subsisting in God’s essence, by which He commands, prohibits, 
and narrates, and so forth,[ 42 j and which is indicated by [verbal] 
expression (al-'ibarah), writing (al-kitabah), or sign (al-is ha rah). 
Thus if this attribute is expressed in Arabic, it is the Qur'an, 
if in Syriac the Injil, and if in Hebrew the Taw rah. The dif¬ 
ference lies in the expressions 'rather than in the thing named 
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(al-musamma). 

63. By way of elaboration at this point [it may be said] that 
if God narrates something, commands it, or prohibits it, and so 
forth, and if the prophets relay this to their nations by means 
of expressions signifying it (bi-ibarat dallah ‘alayhi), then 
without doubt three things are involved: meanings (ma'am) 
known (to God], expressions signifying them, also known [to 
God[, and an attribute (sifah) by which God is able to make 
those meanings manifest through these expressions for the pur¬ 
pose of instructing (ifham) those persons addressed (al-mu- 
khatabin).[ A3 \ There is no doubt as to the eternity (qidam) of 
this attribute with respect to God, nor as to the eternity of the 
form through which these meanings and expressions are known 
(surat ma'lumiyat tilka al-ma'ani wa-al-'ibarat) to God. If, there¬ 
fore, His speech is equivalent to this attribute, then there is no 
doubt as to its eternity. If it is equivalent to those meanings and 
expressions, however, then there is no doubt that they too, 
' with respect to their being known to God, are eternal. How¬ 
ever, this eternity is not restricted to them alone but applies 
not only to them but also to 'all the other expressions and 
significations (madlulat) of created beings (al-makhluqat), 
for all of these are known to God eternally and everlastingly. 
On the other hand, if [His speech] is equivalent to something 
beyond these three things, then there is no proof to establish 
this ' which rests on a leg (saq). 

64. As for the speech of the mind (al-kalam al-nafsl) affirmed 
by the theologians, v if it is equivalent to this attribute, then its 
nature (hukm) is obvious. If, however, it is equivalent to those 
meanings and expressions known [to God], 'then there is no 
doubt that their subsisting in God is only in consideration 
of the form through which they are known (surat ma'lumi- 
yatiha), and that therefore it is not an attribute in itself (sifah 
bi-ra’siha) but rather one of the particulars of |His| knowledge. 
'As for the object of [His| knowledge (al-ma‘lum), whether it 
be the expressions or their significations (madlulat), it does not 
subsist in Him. The expressions in their basic existence (bi-wuju- 
diha al-asilf come under the category of successive accidents 
(al-a'rad al-ghayr al-qarrah). 2 'As for their significations, some 
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of them are of the class of substances (al-dhawatj and others 
of the class of successive accidents; v so how can they subsist 
in Him! 

65. At this point let us mention 'what the Sufis have to say, 
so that, God willing, the truth may become evident.| 44 ] Al- 
Imam Hujjat al-Islam [al-GhazalT] said: 1 “Speech is of two 
sorts, one of which is attributed to the Creator and the other to 
human beings. As for the speech which is attributed to the 
Creator, it is one of His attributes of lordship (sifat al-rububl- 
yah). There is, however, no similarity between the attributes 
of the Creator and the attributes of human beings, for the at¬ 
tributes of human beings are superadded to their essences, so 
that, through these attributes, their unity becomes multiple, 
their individual existence (anniyah) is constituted, and their 
definitions (hudiid) and descriptions frusum) are determined. 
. . . 'God's attributes, however, do not define His essence nor 
do they describe Him, 'and consequently they are not things 
superadded to [His] knowledge, which is the reality of His 
ipseity (haqiqat huwTyatihi)." 

66. “Whoever wishes to enumerate the attributes of the 
Creator is in error. ... It is incumbent upon the rational per¬ 
son to reflect and to realize that the attributes of the Creator 
are not multiple, nor can they be separated one from the other 
except with respect to the levels of expression (maratib al- 
‘ibarat) and the sources of allusion (mawarid al-isharat). Thus, 
if His knowledge is related to listening to the prayer of those 
in need, He is said to be a hearer (sami‘). If it is related 
to seeing into the hearts of created beings (ru'yat damir al- 
khalq), He is said to be a seer (basir). ... If from the mysteries 
(maknunat) of His knowledge He pours forth upon someone’s 
heart the divine secrets and the subtleties of the power of His 
lordship (daqa'iq jabarut ruhubiyatihi), then He is said to be a 
speaker (mutakallim). It is not [true], then, that some part of 
Him is the instrument of hearing, and another part the instru¬ 
ment of sight, and yet another the instrument of speech. . . . 
'Thus, the Creator’s speech is none other than His relating 
(ifadah) the mysteries of His knowledge to whomever He wishes 
to honor. As God said: ’And when Moses came to Our appointed 
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tryst and His lord had spoken unto him,” God honored him 
with His nearness, and drew him near with His holiness, and 
seated him on the carpet of His intimacy, and addressed him 
with the most majestic of His attributes and spoke to him with 
the knowledge of His essence. As He wished He spoke, and as 
He willed He heard.” 

67. In al-Futuhat al-Makkiyah, may God sanctify the soul 
of its author, it is stated 1 that with respect to the Qur’an’s 
being letters “two things can be understood. The first is what 
is called discourse (qawl), speech (kalam), or utterance (lafz), 
and the second is what is called writing (kitabah), script fraqm) 
or calligraphy (khatt). Since the Qur’an is written, it consists 
of written letters fhunif al-raqm), and since it is also pro¬ 
nounced, it consists of spoken letters (huruf al-lafz). From 
what, then, does its being spoken letters derive? Is it from the 
speech of God, which is one of His attributes, or is it from what 
is interpreted from it (al-mutarjam ‘anhu)? 2 It should be known 
that God has informed us through His prophet that He will 
manifest Himself in various forms at the resurrection, and that 
He will be both recognized and denied. Anyone whose reality 
can accept this manifestation |of God| will not think it im¬ 
probable that speech in [the form of] spoken letters and called 
the speech of God should be attributed to one of these forms 
[of manifestation] in a manner befitting His majesty. Just as 
we say that He has manifested Himself in a form befitting His 
majesty, so also we say that He spoke with letters and sounds 
as befits His majesty.” Then, after a lengthy discussion, he 
stated: “If you examine what we have asserted, v you will see 
clearly that the speech of God is that which is recited, heard, 
and pronounced and is called Quran, Taw rah, Zabur, and 
Injil." 

68. Al-Shaykh Sadr al-Dm al-Qunawi, may God sanctify his 
soul, said in exegesis of the Fatihah: 1 “Among the sum of things 
that God granted to His servant,” by which he meant himself, 
“was that He revealed to him some of the secrets of His Noble 
Book, which contains every important science, and showed 
him that it emerged from an otherwordly conflict (muqara'ah 
ghaybiyah) occurring between the two attributes of power and 
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will, dyed with the nature (hukm) of that which [God's| knowl¬ 
edge encompassed at the plane linking the invisible and visible 
worlds (al-martabah al-jami‘ah bayn al-ghayb wa-al-shahadah) 
but in accordance with the requirements of place (al-mawtin) 
and station (al-maqam). He assigned to him the nature (hukm) 
of a person addressed (by God] (al-mukhatab) as well as such a 
person's condition and time as a necessary consequence (bi-al- 
tab'iyah wa-al-istilzam). 

69. What is apparent from the statements of these eminent 
(Sufis 1 is 'that the speech which is an attribute of God is none 
other than His relating (ifadah) and pouring forth (itadah) the 
mysteries of His knowledge (maknunat ‘ilmihi) upon whomever 
He wishes to honor. 'Moreover, the books sent down com¬ 
posed of letters and words, such as the Qur'an and similar 
books, are also His speech, although they are only some of the 
forms (suwar) of that relating and pouring forth which have 
appeared through the mediacy of (God’s] knowledge, will and 
power in the intermediate world linking the invisible and visible 
worlds (al-barzakh al-jamV bayn al-ghayb wa-al-shahadah), that 
is, the world of similitude (‘alam al-mithal), from some of His 
formal and similative places of manifestation (majalihial-suriyah 
wa-al-mithalTyah) in a manner befitting Him. 

70. Thus the two syllogisms mentioned at the beginning of 
this discussion are not in reality incompatible, since what is 
meant by speech in the first syllogism is the attribute subsisting 
in God's essence, whereas in the second it is what has appeared 
in the intermediate world (al-barzakh) from some of the divine 
places of manifestation fal-majali al-ilahiyah). The disagree¬ 
ment occurring between the various groups of Muslims is due 
to the failure to distinguish between these two (kinds of] 
speech. God, may He be glorified, knows best. 

71. Concerning God's statement: “And when thy Lord said 
unto the angels: Lo! I am about to place a viceroy in the earth,'" 1 
a certain person said: 2 “Know that this discourse (al-muqa- 
walah) varies in accordance with the different worlds in which 
the conversation (al-taqawul) occurs. If it occurs in the simila¬ 
tive world (al-'alam al-mithali), it is similar to sensible speech 
(al-mukamalah al-hissiyah) in that the Truth (al-Haqq) mani- 
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fests Himself to the angels similatively (tajalliyan mithaliyan), 
just as He manifests Himself in various forms to the people of 
the Hereafter (ahl al-akhirah) as stated in the tradition of the 
transformation (hadith al-tahawwul). 3 If the conversation 
occurs in the world of spirits f'alam al-arwah), in view of their 
immateriality, then it is like the speech of the mind (al-kalam 
al-nafsi). and God’s speaking to the angels is His injecting filqa’J 
the intended meaning into their hearts.” From this the intelli¬ 
gent person becomes aware of what God’s speech is as well as 
its various levels. Thus, at one level it is identical with the 
Speaker, and at another it is a meaning subsisting in Him like 
the speech of the mind. Finally, v in both the world of simili¬ 
tude and that of sense (‘alamay al-mithal wa-al-hiss), and in 
accordance with them, it is composed of letters and expressed 
by them. 

72. That Contingent Being Has no Power. Al-Shaykh Abu 
al-Hasan al-Ash‘ari took the position that 1 the voluntary acts of 
men (afal al-‘ibad al-ikhtiyariyah) occur through the power 
(qudrah) of God alone, and that their power has no effect 
(ta’thir) on these acts. On the contrary v God*s custom f‘adah) 
is to bring power and choice into existence in a man, and then, 
if there is no obstacle (mani‘), to bring into existence in him the 
act for which he has been empowered (filahu al-maqdiir) con¬ 
temporaneously (muqarin) with that power and choice. A man’s 
act is thus created (makhluq) by God, both in the sense of 
ibda ' and ihdath, 2 and is then acquired (maksub) by that man. 
What is meant by his acquiring it is its being contemporaneous 
(muqaranatuhu) with his own power and will without, however, 
his having any effect (ta'thlr) or influence (madhhal) on its 
existence other than being a substratum fmahall) for it.] 45 ] 

73. The philosophers said that such acts occur by way of 
necessity, and without any possibility of lagging behind (al- 
takhalluf), by means of a power which God creates in a man if 
such |power] is contemporaneous with the existence of the 
[necessary] conditions fhusul al-shara’it) and the absence of 
obstacles (irtifa ‘ al-mawani '). 1 

74. The position of the Sufis who assert the unity of existence 
(wahdat al-wujud) is that when the True Existence fal-Wujud 
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al-Haqq) descended (tanazzala) from the plane of His unity 
(wahdah) and absoluteness (itlaq) to the planes of multiplicity 
and determination (al-taqayyud), He did so only in the oneness 
of the aggregate of all His attributes and names (ahadiyat jam 1 
jam? sifatihi wa-asma’ihi). For just as His essence became deter¬ 
mined in this descent in accordance with the predispositions 
(istidadat) of the recipients (al-qawabil), so His attributes and 
names became determined in accordance with them also. Thus, 
man’s knowledge, will and power are all attributes of the Truth 
which have descended from the plane of their absoluteness to 
the planes of determination in accordance with the predispo¬ 
sitions of men. The voluntary acts of men occur through the 
power of God alone, but only after that power has descended 
to their planes and has become manifest within them and 
become determined in accordance with their predispositions. 
Men possess no power beyond this. The meaning of such acts’ 
being acquired (maksubah) by men is that the characteristics 
(khususiyat) of their predispositions have a role (madkhal) in 
the determination of that power which is connected with their 
acts and which effects them, not that they themselves have any 
effect on their acts. 

75. On the Emanation of Multiplicity (al-kathrah) From 
Unity (al-wahdah). The Ash'arites affirmed the possibility of 
the dependence (istinad) of numerous effects (athar muta'ad- 
didah) on a simple single cause (mu'aththir wahid bash). It is 
not surprising that they did so, since they maintain that all of 
the innumerable contingent beings (mumkinat) are immedi¬ 
ately dependent (mustanidah) on God, 'even though He is 
exalted above composition (tarklb). 

76. The philosophers, on the other hand, denied the possi¬ 
bility of the dependence of numerous effects on a simple single 
cause except through the multiplicity of that cause’s instru¬ 
ments, as is the case with the rational soul, for many effects 
emanate from it in accordance with the multiplicity of its in¬ 
struments, namely, the members of the body and the faculties 
inhering in them, or through the multiplicity of conditions and 
recipients, as is the case with the active intellect (al-'aql al- 
fa“al) in their view, for events in the world of elements (‘alam 
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al-'anasir) depend on it in accordance with multiple conditions 
and recipients. 

77. However, as for what is really simple and one in every 
respect, such that it contains no multiplicity either with respect 
to its essence or its real (haqiqi) or mental (i'tibari) attributes, 
or with respect to instruments, conditions, or recipients, like 
the First Principle (al-Mabda al-Awwal), it is impossible that 
more than one effect depend on it. On this [axiom] the phi¬ 
losophers based [their explanation of) the manner in which 
contingent beings (al-mumkinat) emanate from the Necessary 
Existent according to their doctrine, as will be shown below, 
God willing. Keep clearly in mind, however, that since the 
Ash‘arites affirmed real attributes (sifat haqlqiyah) of God, He 
is not, in their opinion, really simple and one in all respects, 
and thus does not fall under this axiom (al-qa'idah). 

78. Both of these groups have proofs for the positions they 
have taken and refutations (qawadih) of the positions of 
their opponents. v It is apparent that the true position is that of 
the philosophers, namely, that it is impossible for multiplicity 
to emanate from what is really one (al-wahid al-haqiqi). For this 
reason the verifying Sufis (al-sufiyah al-muhaqqiqun) agreed 
with the philosophers on this [point[. They differed from them, 
however, with respect to the First Principle’s being really one, 
for, as has been said, they affirm of Him attributes (sifat) and 
relations (nisab) which differ from Him in the mind faqlan) but 
not in the external world (kharijan). Thus, in view of His being 
the origin (mabda’) of the world, they believe it possible for 
multiplicity to emanate from Him with respect to the multi¬ 
plicity of His attributes and relations (i'tibarat). However, with 
respect to His essential unity (wahdatihi al-dhatiyah) there can 
emanate from Him only a single one of these attributes and 
relations. Then, through the mediacy of this one, there attaches 
to Him all the other relations and, through the mediacy of the 
multiplicity of these relations there attaches to Him a real exis¬ 
tential multiplicity (kathrah wujudiyah haqlqiyah). 

79. Thus, the Sufis agree with the philosophers on the im¬ 
possibility of the emanation of multiplicity from what is really 
one (al-wahid al-haqiqi), but differ from them in believing it 
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possible for existential multiplicity (al-kathrah al-wujudiyah) to 
emanate from the First Principle. On the other hand, they 
agree with the theologians that it is possible for existential 
multiplicity to emanate from the First Principle but differ from 
them insofar as the latter believe it possible for multiplicity to 
emanate from what is really one. 

80. Since the theologians believe it possible for multiple ef¬ 
fects (al-athar al-kathhah) to depend on what is really one, 
they do not, as do the Sufis and philosophers, need to deter¬ 
mine precisely how such multiplicity emanates from it. The 
philosophers,' for their part, believe it possible for many things 
to emanate from one thing by means of different aspects (i‘ti- 
barat) only. For example, the number one possesses the attri¬ 
bute of halfness in relation to the number two and thirdness in 
relation to three, but possesses only indivisibility in relation to 
its oneness. 

81. Since in their opinion the First Principle is one in all re¬ 
spects, the knowledge of the way in which multiplicity ema¬ 
nates from it requires being endowed with a certain genius 
flutf qarihah) [for such things], and we shall therefore present 
what is possible in this matter. Let A be the One First [Being] 
(al-Wahid al-Awwal) and B that which emanates from it and 
which is therefore at the second level (al-martabah al-thaniyah). 
Then A through the mediacy (bi-tawassut) of B has an effect, 
and let that be C, and B by itself has an effect, namely, D, and 
these two are at the third level. Then A with C has an effect. E, 
and AB with C has an effect, G. A with D has an effect, H, and 
AB with D has an effect, I. Then B with E has an effect, J, and 
B with D has an effect. K. C by itself has an effect, L. G by 
itself has an effect, M, and CD together have an effect, N. Then 
from ACD there is an effect, O, from BCD and effect, P, and 
from ABCD an effect, Q. 1 

82. The first level is A. The second level is B from A. The 
third level is C from AB and D from B. The fourth level is E 
from AC, G from ABC, H from AD, I from ABD, J from BC, 
K from BD. L from C, M from D, N from CD, O from ACD. 
P from BCD. and 0 from ABCD. These amount to twelve and 
are in the fourth level. 
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83. Furthermore, if we consider the lower [ levels | with re¬ 
spect to the higher, for example, B with respect to A, and C 
with respect to A, to B, and to both of them, or, similarly, D 
with respect to A, to B. and to both of them, and so on in the 
[levels 1 below them, then the effects (al-athar) and relations 
(al-i'tibarat) become even more numerous. 'Moreover, if we 
go beyond these levels to the fifth and sixth and what follows, 
the effects and relations become infinite. Thus, the First can 
act and have an effect in relation to each one of them, and 
there thus emanates from Him, because of these relations, an 
infinite number of existents (mawjudat) unconnected with 
each other. 

84. The philosophers said that the first intellect (al-'aql al- 
awwalj, after its emanation from the One Principle (al-Mabda’ 
al-Wahid), contains four aspects. The first is its existence (wu- 
jud), which it has from the First, |the second is] its quiddity 
(mahiyah), which it has from its essence (dhat), [the third 
is) its knowledge of the First, which it has with respect to the 
First, and [the fourth is ] its knowledge of its own essence, 
which it has with respect to itself. Thus, there emanates from 
it by means of these aspects (i'tibarat) the form of a sphere 
(surat falak) along with its matter (maddah), v its intellect 
(‘aql), and its soul (nafs). 'They presented this by means of 
analogy (mithal) in order that one might understand how, as a 
result of many relations, numerous effects could emanate with¬ 
out any inconsistency with the doctrine that from what is one 
(al-wahid) there can emanate from one aspect (bi-i'tibar wahid) 
only one. 

85. They did not claim that they were acquainted with the 
manner in which all the other numerous existents emanated, 
but concerned themselves only with the nine spheres (al-aflak 
al-tis'ah). They affirmed ten intellects, only because it is impos¬ 
sible for there to be less than that in view of the nine universal 
spheres. As for there being more [than ten), they mentioned 
that the spheres were many, their movements varied, and that 
each one must have an intellect and a soul. They also did not 
concern themselves with the planets or the fixed stars, but 
maintained that it was possible for the existence of all of these 


69 



AL-DURRAH AL-FAKHIRAH 


existents to emanate from the First Principle, some through the 
mediacy of others, and from one aspect (t'tibar) or another. 
'These aspects are not hypothetical (mafrudah), nor are they 
a complete cause of anything. They are merely aspects which 
have been attributed to one principle, so that its effects are 
multiplied. These aspects need not be concrete, existential en¬ 
tities (umur wujudiyah ‘ayniyah); it is sufficient for them to be 
intellectual ('aqliyah), since a single agent performs multiple 
acts by reason of a variety of existential or privative intellec¬ 
tual entities (umur ‘aqliyah wujudiyah aw ‘ adamlyah). 

86. As for the verifying Sufis, they affirmed the possibility 
in the One Principle of a multiplicity of aspects (kathrat al- 
Vtibarat), each arising from the other and originating from a 
single aspect namely, the first emanation (al-sadir al-awwal). 
From it arise other aspects, and through the mediacy of these 
aspects emanate concrete existential entities (umur wujudiyah 
‘ayniyah) in a single plane. 

87. These existential entities are divided first of all into two 
parts. One part has no contingency in it except in one respect, 
namely, its being in its reality contingent and created. The con¬ 
tingency in it is intelligible (ma‘qul) in this respect, and thus its 
receiving existence from its creator (mujid) and its being quali¬ 
fied by it does not depend on any condition other than the 
Truth (al-Haqq). This part has existential priority (al-awwallyah 
al-wujudiyah) in the stage of bringing-into-existence (martabat 
al-ijad). Proper to this plane are the Most Exalted Pen (al- 
Qalam al-Ald) and the ecstatic angels (al-mala’ikah al-muhay- 
yamah),' as well as the perfect ones (al-kummal) and the peer¬ 
less ones (al-afrad) in one respect, namely, in respect to their 
abstracted spirits (arwahuhum al-mujarradah) rather than in 
respect to the connection of their spirits with their elemen¬ 
tal bodies (abdanihim al-'unsuriyah) 2 As for the other part, 
although it is also contingent in its essence, its existence is 
dependent on an existential entity (amr wujudi) other than the 
pure True Existence (mahd al-Wujud al-Haqq). This existential 
entity is either one, like the Pen (al-Qalam) with the Tablet 
lal-Lawh), 3 or more than one as in the other existents. 

88. From this account it is apparent that according to the 
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position of the philosophers the first emanation is a concrete 
existent (mawjud ‘aynl) with no other existent in its plane. 
This is the first intellect. According to the position of the Sufis, 
however, the first emanation is a mental, intellectual relation 
(nisbah ‘aqliyah Vtibariyah) which precedes all the other aspects 
(al-i'tibarat), rather than the first intellect, since, as has been 
mentioned above, the SufFs affirm other existents in its plane.' 

89. Al-Shaykh Sadr al-Din al-Qunawi said:' “And that single 
entity which emanates first (al-wahid al-sadir awwalan) is, in 
our opinion, general existence (al-wujud al-'amm) which is 
poured forth upon the individual essences of contingents (a'yan 
al-mumkinat), that is, upon their fixed essences (al-ayan al- 
thabitah laha). 2 This existence is common both to the Most 
Exalted Pen, which is the first existent according to the phi¬ 
losophers and is also called the first intellect, as well as to all 
the other existents. This single emanation is not, however, the 
first intellect as mentioned by the rationalist philosophers.” 
He then said after that: “This general existence is, in reality, 
not different from the inner True Existence (al-Wujud al-Haqq 
al-batin), which is unconnected (al-mujarrad) with individual 
essences (al-ayan) and manifestations (al-mazahir) except 
through relations and aspects (nisab wa-i'tibarat) such as mani¬ 
festation (al-zuhiir), individuation (al-ta'ayyun), and multiplicity 
(al-tadddud), which occur to it through attachment (al-iqtiran) 
and through reception of the quality of being common (qabul 
hukm al-ishtirak).* 

90. It is evident to the intelligent person (al-fatin) that if gen¬ 
eral existence is not, in reality, different from the True Exis¬ 
tence, then the [first] emanation is not general existence with 
respect to its reality but rather with respect to the relation of 
generality and expansion (nisbat al-‘umum wa-al-inbisat). Thus, 
in their view, the first emanation is, in reality, the relation of 
generality and expansion, for if existence did not first expand 
and assume the forms of the essences fixed in knowledge (al- 
a'yan al-thabitah fi al-'ilm), no recipient (qabil) would ever be 
realized. Moreover, after the recipients have been realized, if 
it did not then expand over them, no concrete existent (mawjud 
‘aynt) would exist at all. 1 
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91. Through this relation of expansion (al-nisbah al-inbisati- 
yah) are realized the nominal relations (al-nisab al-asma'iyah) 
of the Divine Essence fal-Dhat al-Ilahiyah) as well as the mun¬ 
dane realities (al-haqa'iq al-kawmyah) in the plane of the divine 
knowledge. This relation is prior to all the other aspects (al- 
i'tibarat) and is not in need of any other aspect. Indeed, all the 
aspects result from it. The expansion of existence through its 
appearance in the forms of the recipients (suwar al-qawabil) 
does not occur all at once, for, in accordance with the prin¬ 
ciple that it is impossible for multiplicity to emanate from what 
is really one, it must appear |first] in the form of one of the 
recipients. Then from this form is derived its appearance in 
the forms of the other recipients, one form being derived 
from another. 

92. As for its expansion over the recipients in order to bring 
them into concrete existence (li-ijadiha fi al-‘ayn), it is not 
necessary that it occur in a corresponding way (ala tilka al- 
nisbah), since it is possible for that which first emanates with 
concrete existence (al-wujud al-‘aynl) to be more than one, 
as is the position taken by the Unitarian Sufis (al-Sufiyah al- 
muwahhidah /' 
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to the Translation of al-Jami’s 
A L-DURRAH A L-FAKHIRA H 


Par. 2 

1. Haqfqah is the term used for a quiddity (mahtyah) which has external 
existence. See al-Jurjam. al-Ta'rifat, under al-mahlyah; al-Ahmadnagan, 
Dustur al-Vlama’. III. p. 192, under al-mahTyah, and III, p. 283, under al¬ 
ma rta. 

Par. 3 

1. For this premiss, see. for example, al-Jurjam, Sharh al-Mawaqif, II, pp. 
140-141. Al-JamPs argument here appears to be taken from Sharh al- 
Mawaqif, VIII, p. 12. 

Par. 4 

1. See Fuat Sezgin, Geschichte des arabischen Schrifturns, I. p. 602. 

2. See Sezgin, Geschichte, I, p. 627 

3. Al-wujudat al-khassah are the existences of particular individual things. 
See Amelie Marie Goichon, Lexique de la tongue philosophique d'Ibn S7na, 
p. 419; and Ibn SFna, al-Shifa\ al-Ilahiyat, p. 31. 

4. That is, it can be divided, for example, into necessary and contingent 
existence and the latter can be further divided into substantial and accidental 
existence. See al-Ahmadnagan, Dustur al-'Ulama, I, p. 333, under al- 
taqsJm. For this and other arguments that existence is common in meaning 
to proper existences, see al-Taftazanl, Sharh al-Maqasid. I, p. 46; and al- 
Jurjam, Sharh al-Mawaqif, II, pp. 112-127. 
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Par. 5 

1. The muhaqqiq is the scholar who establishes a thesis by using proofs 
(dala’il). See al-JurjanT, al-Ta'nfat, under al-tahqlq; al-Ahmadnagarl, Dustur 
al-Ulama', III, p. 228, under al-muhaqqiq; al-TahanawT, Kashshaf, p. 336, 
under al-tahqlq. 

Par. 6 

1. This paragraph is derived almost entirely from al-Taftazanl, Sharh al- 
Maqasid, I, pp. 53-54. 


Par. 8 

1. This paragraph is identical with par. 10 of al-Jamfs Risalah flal-Wujud. 
See “Al-Jami's Treatise on Existence” in Islamic Philosophical Theology by 
Parviz Morewedge. 

2. That is, an entity that exists only in the mind of the person considering 
it and during the time he is considering it. See al-JurjanT, al-Ta'rlfQt, under al- 
amr al-i'tibarl; al-Ahmadnagari. Dustur al-'Ulama’, I, p. 187, under al-amr 
al-i'tibarl, and III, p.' 193, under al-mahlyah: al-TahanawT, Kashshaf, p. 72, 
under al-umur al-i'tibarlyah. Izutzu and Mohaghegh in their edition of Had! 
Sabzawari’s Sharh Ghurar al-Fara’id translate i'tibari as mentally posited. 
See pp. 65-66, 71 of Izutsu's English introduction, “The Fundamental Struc¬ 
ture of Sabzawari’s Metaphysics.” 


Par. 9 

1. This paragraph is apparently derived from al-Qushjl, Sharh al-Tajrld, 
p. 10; and al-Jurjam, Hashiyat Sharh al-Tajrld, fols. 17a-17b. 

2. Concepts which differ in their particulars with respect to superiority 
(awlawlyah) or lack of it, priority (taqaddum) or posteriority (ta’ahkhur), or 
strength (shiddah) or weakness (duf) were said to be predicated analogically 
(bi-al-tashklk) of their particulars rather than univocally. See Qutb al-DTn 
al-RazI. Tahrlr al-Qawa'id al-Mantiqlyah, I, pp. 210-213; and al-JurjanT, al- 
Ta'nfdt, under al-tashklk. It was commonly argued that since essential con¬ 
cepts did not differ in their particulars, only accidental concepts could be 
predicated analogically. See Naslr al-DTn al-TusI, Sharh al-Isharat, p. 203; 
and Qutb al-DTn al-RazT, al-Muhakamat, p. 281. 

3. According to works on the art of disputation (adab al-bahth) such as 
alTjT’s Adab al-Bahth, TashkubrTzadah’s Adab al-Bahth wa-al-Munazarah, 
and SachaqlTzadah’s al-Risalah al-Waladlyah, objection to a thesis may take 
one of the following three forms: 

1. Man', or denial (also called naqd tafslll, or particular refutation), in 
which the objector denies one of the premisses in the defender’s proof of 
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his thesis. 

2. Mu'aradah, or opposition, in which the objector offers a proof for a 
proposition incompatible with the defender's thesis. 

3. Naqd, or refutation (also known as naqd ijmalT, or general refutation), 
in which the objector finds fault with the proof as a whole. He does this by 
showing either 1) that its conclusion leads to an impossibility, such as a circle 
or an endless chain, or 2) that the same proof can be used to demonstrate a 
proposition known to be false. 

The present case is an example of this second type of naqd. The defender 
has argued as follows: 

All quiddities (essential attributes) are one. 

No things which differ in their particulars are one. 

Therefore, no things which differ in their particulars are 

quiddities (essential attributes). 

The objector can apply this same proof to accidents and argue as follows: 

All accidents are one. 

No things which differ in their particulars are one. 

Therefore, no things which differ in their particulars are 

accidents. 

This conclusion contradicts what is known about accidents, namely, that 
they do, in fact, differ in their particulars. Consequently one of the premisses 
of the proof must be false. Since the truth of the major premiss is admitted 
by both defender and objector, the minor premiss, namely, that no things 
which differ in their particulars are one, must be false. Since the defender’s 
proof also contains this premiss, his proof is thereby shown to be defective. 

In his al-Risalah al-Waladlyah, pp. 125-127, Sachaqllzadah gives a similar 
example of this type of naqd. The defender, a philosopher, gives the following 
proof for the eternity of the world: 

All things that are effects of an eternal being are eternal. 

The world is an effect of an eternal being. 

Therefore, the world is eternal. 

The objector, applying the same proof to daily events, then argues: 

All things that are effects of an eternal being are eternal. 

Daily events are effects of an eternal being. 

Therefore, daily events are eternal. 

This conclusion is obviously false, and, since the truth of the minor 
premiss is not in dispute, the major premiss, which is the same in both 
proofs, must be false. 
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Par. 10 

1. See MS Wetzstein II 1806, fol. 57b; MS Vat. Arab. 1453, fol. 38a-38b. 
Al-Risalah al-Hadiyah as written in answer to the Risalah of Nasir al-Dln al- 
Tusi which in turn was written in answer to questions put to al-TusI by al- 
Qunawi in his al-Risalah al-Mufsihah. The passage quoted here is in answer to 
al-Tusi’s argument that since existence is predicated analogically rather than 
univocally it cannot be a single reality but is, on the contrary, many different 
realities. Concepts which are also predicated analogically, according to al- 
Tusi, are light and knowledge. If light were a single reality, all types of light 
would be equally brilliant and would cause the cessation of night blindness. 
In fact, however, only sunlight is brilliant enough to do this. Likewise if knowl¬ 
edge were a single reality, human and divine knowledge would be the same, 
and human knowledge would cause the existence of the thing known just as 
God’s knowledge does. See Nasir al-Drn al-TusI, Risalah, MS Wetzstein II 
1806, fol. 36a-36b; MS Warner Or. 1133, fols. 26a-27a; MS Vat. Arab. 1453, 
fol. 17a-17b. 

2. All the manuscripts of al-Durrah al-Fakhirah as well as the two manu¬ 
scripts available of al-Risalah al-Hadiyah read ta'ayyunuhu. whereas ta’ayyu- 
nuha, with ha referring to the feminine haqiqah, would be expected. 

Par. 11 

1. The preceding part of this paragraph has been summarized from pages 
21 and 34 of al-QunawI’s I‘jaz al-Bayan. The remaining sentences of the para¬ 
graph are quoted from ‘Ayn al-Qudah al-Hamadhani, Zuhdat al-Haqa'iq, pp. 
26-27. 

Par. 12 

1. On the false judgments of the estimation, see Ibn Siha, al-Shifa', al- 
Mantiq, al-Burhan, pp. 64-65; also al-Jurjani, Sharh al-Mawaqif, II, pp. 41-42; 
al-Katibi, al-Risalah al-Shamstyah, p. 28 of Arabic text. p. 35 of translation; 
and Qutb al-Din al-Razi, Tahrlr al-Qawa'id al-Mantiqlyah, II. pp. 248-249. 

Judgments of the estimation (al-wahmlyat) made, however, with respect to 
sensibles (al-mahsusat) were considered to be true and were sometimes in¬ 
cluded among the premisses on which demonstration was based. See al- 
Jurjani, Sharh al-Mawaqif, II, pp. 41-42; and al-Taftazanl, Sharh al-Risalah 
al-Shamsiyah, p. 185. 

2. The natural universal (al-kulllal-iabi f) was usually defined as the nature 
(al-tabTah) or quiddity (al-mahlyah) as it is in itself (min hayth hiya hiya), ab¬ 
solute and unconditioned by anything (la bi-shartshay’), whether universality, 
particularity, existence, nonexistence, or anything else. It was distinguished 
from two other universal, the mental universal (al-kulll al-'aqll). which is 
the nature insofar as it is a universal, that is, the nature conditioned by 
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universality (bi-shart la-shay’), and the logical universal (al-kulll al-mantiqT), 
which is the concept of universality itself. See Ibn SFna, al-Shifa\ al-Mantiq, 
al-Madkhal, pp. 65-72; al-Katibi. al-Risalah al-Shamsiyah, p. 6 of the Arabic 
text, p. 11 of the English translation; Qutb al-Din al-RazT, Tahrlr al-Qawa'id 
al-Mantiqlyah, I, pp. 289-292; and Lawami' al-Asrar, pp. 53-54. 

In general the position of the philosophers was that natural universals 
existed externally, whereas that of the theologians was that they existed only 
in the mind. For the position of the philosophers, see Ibn STna, al-Shifa’, al- 
llahTyat, pp. 202-212; al-Tusi, Sharh al-Isharat, pp. 192-193; al-Katibi, al- 
Risalah al-Shamsiyah, p. 6 of the Arabic text, p. 11 of the English translation; 
al-Urmawi, Matali ' al-Anwar. p. 53. For that of the theologians, see Qutb al- 
Din al-RazI. Risalat Tahqlq al-KullTyat; and Lawami' al-Asrar. pp. 53-56; al- 
Taftazani. Sharh al-RTsalah al-Shamsiyah, pp. 46-47; and al-Jurjam, Hashiyah 
'ala Sharh al-Matali', pp. 134-138. A summary of the objections which can 
be raised against the position of the philosophers on this question is given in 
Kashif al-Ghita’, Naqd al-Ara’al-MantiqTyah, pp. 195-207. 

Par. 13 

1. This is the Risalah written in answer to the questions contained in al- 
QunawT’s al-Risalah al-Mufsihah. See MS Wetzstein II 1806, fol. 39a-39b: 
MS Warner Or. 1133, fols. 30b-31a; and MS Vat. Arab. 1453, fol. 20a. 

Par. 14 

1. See al-Fanari, Misbah al-Uns, p. 35. 

2. That is, if the universal subsisted in each one of a number of things, it 
would not be one concrete thing but many things. 

3. Two universals are said to be mutabayin if neither of them is true of what 
the other is true of. For example, no horse is a human and no human is a 
horse. They are said to be mutasawi (coextensive) if each is true of what the 
other is true of. For example, every human is rational and every rational being 
is human. Finally one universal can be more general (a‘amm) or more specific 
(akhass) than the other. For example, all humans are animals but not all 
animals are humans. See al-Katibi, al-Risalah al-Shamsiyah, p. 6 of the Ara¬ 
bic text, p. 11 of the English translation; Qutb al-Din al-RazI, Tahrir al- 
Qawa'id al-MantiqTyah, I, pp. 294-298; al-Ahmadnagarl, Dustur al-‘Ulamd\ 
I. p. 270, under al-tabayun, I. p. 291, under al-tasawl 


Par. 15 

1. Al-JamT is still quoting here from al-FanarPs Misbah al-Uns, p. 35. For al- 
Razi’s arguments against the existence of natural universals, see his Lawami' 
al-Asrar, pp. 54-56; and his Risalat TahqTq al-KullTyat, MS Warner Or. 958 
(21), especially fols. 68b-69a. 




77 



AL-Dl'RRAH AL-FAKHIRAH 


Par. 16 

1. See his Misbah al-Uns, p. 35. 

2. That is, that the genus and the difference are created through the crea¬ 
tion of the individual of the species and not through separate creations. All 
three therefore exist through the one existence of the individual. In com¬ 
menting on this sentence Muhammad Ma‘sum refers to NasTr al-Dln al- 
Tusl’s Tajndal-‘Aqa'id and the commentaries on it. See al-Faridah al-Nadirah, 
fol. 66b; as well as al-Hilli, Kashf al-Murad, p. 45; and al-Qushjf, Sharh 
al-Tajrid, p. 108. 

Par. 19 

1. Second intelligibles or second intentions are universal which can only 
be predicated of other universal as they exist in the mind. First intelligibles, 
on the other hand, are universals which can be predicated of individuals 
existing outside the mind. For example, the universal concept human is a 
first intelligible which can be predicated of each individual human existing 
in the external world. The universal concept species, however, can only be 
predicated of other universal concepts, such as human, as they exist in the 
mind. It is therefore a second intelligible with no individuals existing outside 
the mind. See al-Ahmadnagan, Dustur al-'Ulama', III, p. 290, under al- 
ma‘qiilat al-thanivah; and al-Taftazani, Sharh al-Maqasid, I, p. 56. 

Par. 20 

1. According to al-JamT, God’s names and attributes are relations fnisabj, 
aspects (i‘tibarat), or attributions (idafat) connecting His essence with the ob¬ 
jects of His knowledge, will, power, etc. See pars. 28, 29 (and 39) and glosses 
22 (and 33) as well as al-Larl’s commentary on par. 28. 

Par. 21 

1. Al-ism al-jami', also known as al-ism al-a'zant, is a term for the name 
Allah, since this name is said to comprehend all of God’s names and attri¬ 
butes. See Sharh al-Durrah al-Fakhirah, fol. 105a; al-HusaynabadT, al-Risalah 
al-Qudslyah, fol. 102b; al-Kashanl, Istilahat, p. 89, under al-ism al-a‘zam; 
and al-JurjanT, al-Ta'nfdt, under al-ism al-a‘zam. 

2. Al-tarawhun is apparently derived from ruhanl. In Sharh al-Durrah al- 
Fakhirah al-tarawhun is defined as sanctification and shedding or casting off 
(of bodily attributes) (al-taqaddus wa-al-insilakh). See fol. 105a. See also 
Dozy, Supplement. I, p. 568, under rawhana. Al-Jami also uses this term in his 
commentary on the 22nd fass of Ibn ‘ArabFs Fusus al-Hikam. See his Sharh 
Fusus al-Hikam, II, 266. 
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Par. 22 

1. Idris and Ilyas are each mentioned twice in the Qur’an, without, how¬ 
ever. being identified with each other. See Qur’an XIX, 56 and XXI, 85 for 
Idris and VI, 85 and XXXVII, 123-130 for Ilyas. For their identity with each 
other and other pertinent information, see A.J. Wensinck, “Idris” and “Ilyas” 
in Gibb, Shorter Encyclopedia of Islam, pp. 158-159, 164-165; as well as al- 
Tabarl, Jami‘al-Bayan, VII, p. 172; XVI, 72; XVII, p. 58, XXIII, p. 60; and 
Ibn ‘Arab!. Fusus al-Hikam, I, p. 181; II, p. 257. 

2. Huwiyah, which has been translated here as ipseity, is commonly de¬ 
fined as the particular reality (al-haqiqah al-juz’tyah) or particular quiddity 
(al-mahiyah al-juz Tyah), that is, the individuated quiddity as opposed to the 
universal quiddity. The word is sometimes used, however, to mean existence. 
See al-Jurjanl, al-Ta‘rIfat, under al-mahiyah; al-Ahmadnagarl, Dustur al- 
‘Ulama’, III, p. 283, under al-ma'na, and III, p. 478, under al-huwlyah. For 
the origin of the word, see al-Farabl, Kitab al-Huruf, pp. 112-113. 

3. Anniyah (inniyah, anlyah) is translated here as individual existence in 
accordance with the definition given by al-Kashanl in his Istilahat al-Sufiyah, 
p. 91. Almost identical definitions are given by al-Jutjanl, al-Ta'rifat, under 
al-aniyah, and al-Ahmadnagarl, Dustur al-‘Ulama\ I, p. 197. Much has been 
written on the origin and meaning of this term. See, for example, Simon 
van den Bergh, “Anniyah” in The Encyclopedia of Islam, New Edition, I, 
pp. 513-514; al-Farabl. Kitab al-Huruf, p. 61, Kitab al-Alfaz, p. 45; Soheil 
M. Afnan, Philosophical Lexicon, p. 12-13; Goichon, Lexique, pp. 9-12; Rich¬ 
ard M. Frank, ‘The Origin of the Arabic Philosophical Term Anniyah," in 
Cahiers de Byrsa 6 (1956): 181-201; and Marie-Therese d’Alverny, “Anniyya- 
Anitas,” in Melanges offerts a Etienne Gilson (Paris-Toronto 1959), pp. 59-91. 

Par. 23 

1. An associate of ‘Abd al-Qadir al-Jilanl, he died in 570 A.H. See al-Jaml, 
Nafahat al-Uns, pp. 524-525 of Tehran edition; al-Tadhifl, Qala’id al-Jawahir, 
pp. 118-120; al-MunawI, aTKawakib al-Durriyah, fol. 207a-207b; and partic¬ 
ularly al-Nabhani, Jami' Karamat al-Awliya’, II, pp. 23-31, which reproduces 
the fatwa of al-Suyutlentitled al-MunJalt ft Tatawwur al-Wali (Brockelmann, 
Geschichte, II, p. 201, Supplement, II, pp. 188, 195) on the question of 
whether a wall can be in two places at once. 

Par. 24 

1. Qur’an, XVI, 60. The translation of this as well as the other Qur’anic 
citations appearing in the texts is based on that of Mohammed Marmaduke 
Pickthall in The Meaning of the Glorious Koran, New York: New American 
Library, 1953. 

Par. 25 

1. That is, existence attributed to quiddities. According to al-Fanari, al- 
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wujud al-idafl is another way of expressing the concept of al-mawjudiyah, or 
being existent. See his Misbah al-Uns, p. 53. 

2. This last sentence is quoted from al-Fanarl, Misbah al-Uns. p. 121. 

Par. 26 

1. For further clarification of the distinction between ahadlyah and wahi- 
diyah, see al-TahanawF, Kashshaf, p. 1463, under al-ahadlyah. and p. 1467, 
under al-wahidiyah: Reynold A. Nicholson, Studies in Islamic Mysticism. 
pp. 94*97; al-Jami, Lawa'ih, Flash XVII, p. 16 of English translation, fols. 
1 la-1 lb of Persian text: al-QaysarF, Matla' Khusus al-Kilam. p. 11 . 

Par. 27 

1. For the source of this paragraph, see al-Jurjani, Sharh al-Mawaqif 
VIII, pp. 44-45, 47. 

Par. 29 

1. ‘Ayn al-Qudah al-Hamadhanlin his Zubdat al-Haqa'iq, pp. 40, 42. 


Par. 31 

1. The quotation, which extends through par. 36, is actually from Nasir al- 
Dln al-TusF, Sharh al-Isharat, namat 7, pp. 329-331. 

Par. 32 

1. See al-Tusi. Sharh al-Isharat. p. 329. 


Par. 33 

1. See al-Tusi, Sharh al-Isharat, pp. 330-331. 

Par. 36 

1. Quran. XXXIV, 3. 

Par. 37 

1. Dawud ibn Mahmud al-QaysarT. See his Matla' Khusus al-Kilam, pp. 
16-17, quotations from which constitute most of this paragraph. 

Par. 38 

1. The meaning of the last half of this paragraph is not clear to me, and 1 
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have consequently resorted to a completely literal translation of it. Muham¬ 
mad Ma'sum in his commentary on al-Durrah al-Fakhirah entitled al-Faridah 
al-Nadirah, fol. 142 a, interprets al-nuriyah (luminosity) to mean 77m (knowl¬ 
edge) and al-shahidiyah and al-mashhudtyah to mean al-'alimlyah (being a 
knower) and al-ma‘lumlyah (being an object of knowledge) respectively. If 
such is the case the last half of this paragraph can be interpreted as follows: 

If God’s essence is the cause of His self-knowledge, that is, if He knows His 
essence through His essence directly rather than through a superadded form, 
then He can be said to be knowledge or luminosity (al-nuriyah). If he is fur¬ 
ther considered as being the cause of His own existence, that is, as being a 
giver of existence to His essence which is also the object of His knowledge, 
and as being present to His essence, that is, being a knower of His essence, 
then He can be said to have six aspects: existence (wujud), being a giver of 
existence (wajidiyah), being a recipient of existence (mawjudiyah), knowl¬ 
edge fshuhud), being a knower (shahidlyah), and being an object of knowl¬ 
edge (mashhudiyah). 


Par. 41 

1. Nasir al-Din al-Tusi in his Risalah to Sadr al-Dfn al-QunawI, MS Warner 
Or. 1133, fol. 33a-33b; Wetzstein II 1806, fol. 41a-41b; MS Vat. Arab. 1453, 
fols. 21b-22a. The quotation extends to the end of par. 42. 

Par. 43 

1. This last sentence is quoted from al-Fanarf, Misbah al-Uns. p. 60. 
See also, Qur’an. X, 61, and XXXIV, 3. 

2. The literal meaning of ma'Iyah is “withness.” According to al-Husayna- 
badl in his commentary, al-Risalah al-QudsTyah, fol. 112b, God’s coextension 
is not like the coextension of substances and accidents but. on the contrary, 
like that of the soul with the body. 

Par. 44 

1. That is. the quotation from al-Tusi found in paragraphs 41 and 42. 

Par. 45 

1. Al-Jaml’s source for the first part of this paragraph is al-Taftazani, Sharh 
al-Maqasid, II, p. 69. The rest of the paragraph including the quotation from 
Ibn Slna is derived from al-Jurjanl, Sharh al-Mawaqif, VIII, p. 81. The orig¬ 
inal source of the quotation from Ibn Slna is his al-Isharat wa-al-Tanbihat, 
Part 3, namat 7, pp. 729-730. 


8l 


AL-DURRAH AL-FAKHIRAH 


Par. 50 

1. Al-Jami’s source for this paragraph is al-Jurjam, Sharh al-Mawaqif, VIII, 
p. 49. 

2. That is, that He creates the universe by necessity, not by free choice. He 
is a necessary agent (mujib), not a free agent (mukhtar). 

3. The first is true because both antecedent and consequent are true, where¬ 
as the second is true because both are false. 

Par. 51 

1. According to al-Qaysarl in the introduction to his Mafia ' Khusus al- 
Kilam, p. 17, the “thing itself’ (nafs al-amr) is an expression for God’s essen¬ 
tial knowledge, which contains the forms of all things whether universal or 
particular, large or small, in general or in detail, cognitive or concrete. For a 
more complete explanation of this term, see al-Ahmadnagarf, Dustur al- 
‘Ularnd '. III. p. 370, under al-mawjud fi nafs al-amr: and al-TahanawI. Kash- 
shaf p. 1403-1404, under nafs al-amr. 

Par. 52 

1. See his Muntaha al-Madarik. I. p. 48. 

2. Qur’an. XXV. p. 45. 

3. See the tradition reported by Zayd ibn Thabit in the Musnad of Ahmad 
ibn Hanbal. Vol. V, p. 191. 

Par. 53 

1. That is, if He does not will. He does not act. 

Par. 55 

1. According to Ibrahim al-Kuram the statement which follows is quoted 
from al-FanarPs Misbah al-Uns. See al-Tahrirat al-Bahirah, MS Yahuda 
5373, fol. 195a; MS Yahuda 4049. fol. 15a. 

2. Sayf al-Din’Ali ibn Abi ‘Ali al-AmidF, who died in 631 A.H. See Brockel- 
mann, Geschichte, I, p. 494 (393), Supplement I, p. 678. Al-JamT’s source for 
al-AmidF's statement and what follows it in this paragraph and the next is al- 
Jurjanl’s Sharh al-Mawaqif, III, pp. 183-185. Al-Taftazani in his Sharh al- 
Maqasid, 1. p. 96, claims that this statement of al-Amidi is not to be found in 
his Abkar al-Afkar. I have been unable to find it in either Abkar al-Afkar 
or his Ghayat al-Maram fi ‘lint al-Kalam, although al-Amidi deals with the 
question of the eternal effect in both of these works. See Abkar al-Afkar, 
qa'idah 4, bab 1, qism 2, asl 4, fols. 188a-199a; and Ghayat al-Maram, pp. 
258-274. 
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Par. 58 

1. On the question of whether quiddities in themselves are created or not, 
see al-AhmadnagarT, Dustur al-‘Ulama\ I, pp. 403-408, under al-ja'l; al- 
Tahanawi, Kashshaf, p, 243, under al-ja'l, and p. 1316, under al-mahTyah; 
al-Jurjani, Sharh al-Mawaqif, III, pp. 40-53; al-TaftazanT, Sharh al- 
Maqasid, I, pp. 79-80; al-TusI, Risalah, MS Wetzstein II 1806, fols. 38a-39a; 
MS Warner Or. 1133, fols. 29a-30b; MS Vat. Arab. 1453, fols. 19a-20a; al- 
Qunawl, al-Risalah al-Mufsihah, MS Wetzstein II 1806. fols. 23b-25a; 
MS Warner Or. 1133, fols. 6b-8b; MS Vat. Arab. 1453, fols. 4b-6a; al-QaysarT, 
Matla' Khusus al-Kilam, p. 20; and al-FanarT, Misbah al-Uns, pp. 72-73. 

Par. 60 

1. The source of both this and the following paragraph is al-Jurjam, Sharh 
al-Mawaqif, VIII, pp. 91-92. 

2. That is, by so many original witnesses and at each stage of transmission 
by so many transmitters that neither witnesses nor transmitters could con¬ 
ceivably have agreed together on a falsehood. See al-Ahmadnagarl, Dustur 
al-'Ulama’, II, pp. 78-79, under al-khabar al-mutawatir; and al-Jurjani, al- 
Ta'rifat, under al-mutawatir. 

Par. 62 

1. The remaining portion of this paragraph is quoted from al-TaftazanT, 
Sharh al-Maqasid, II, p. 73. 

Par. 64 

1. That is, insofar as they exist in themselves rather than in God’s knowl¬ 
edge. 

2. That is, accidents whose parts do not all exist together at one time, such 
as motion and sound. See al-Ahmadnagarl, Dustur al-Ulama\ II, p. 316, 
under al-arad. III, p. 52, under al-qarr, III, pp. 146-148, under al-kamm; ah 
Jurjani, al-Ta'rifat. under al-‘arad; al-Tahanawi, Kashshaf, pp. 1272-1273, un¬ 
der al-kamm. 


Par. 65 

1. See his al-Ma‘arif al-'Aqliyah, pp. 49-52. 


Par. 66 

1. Qur’an, VII, 143. 
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Par. 67 

1. See Ibn ‘Arabi, al-Futuhat al-Makkfyah. Ill, 95. 

2. According to the commentary of Muhammad Ma'sum, f. 181b, al-mutar- 
jam ‘anhu should be al-mutarjim ‘anhu, that is, the word should be vocalized 
as the active participle rather than the passive participle. 

Par. 68 

1. See his I'jaz al-Bayan, p. 2. 

Par. 71 

1. Qur‘an, II. 30. 

2. AI-Larl in his Commentary identifies this person with Dawud al-Qaysarf. 
The same passage appears in al-Jaml’s TafsTr, fol. 119a, but again without 
attribution. 

3. This tradition may be found in the Sahih of Muslim, kitab al-Jman, 
bab ma'rifat tariq al-ru’yah. See also Ibn ‘Arabi. Tarjuman al-Ashwaq. p. 71. 

Par. 72 

1. See al-Jurjam. Shark al-Mawaqif, VIII, pp. 145-147, for the source of 
this paragraph as well as the next. 

2. The philosophers distinguished between three types of creation: 1) ibda'. 
which they defined as the bringing into existence (ijad) of something pre¬ 
ceded by neither matter nor time, such as the intellects (al-'nqid), 2) takwin, 
the bringing into existence of something preceded by matter, such as the 
heavenly spheres (al-aflak}, and 3) ihdath, the bringing into existence of 
something preceded by time (and consequently by matter also). See, for ex¬ 
ample, al-Jurjani, al-Ta‘rifat, under al-ibda ‘ wa-al-ibtida\ al-ihdath, and al- 
takwin; al-TahanawT, Kashshaf, p. 134 under al-ibda', p. 1276 under al-tak- 
wm; al-Ahmadnagarl, Dustur al-'Ulama', I, p. 17 under al-ibda' wa-al-ibtidti'. 
I, p. 45 under al-ihdath, I, p. 346 under al-takwln: Fakhr al-Din al-RazT. Sharh 
al-Isharat. p. 353 (mas'alah 7, namat 5); al-Tusi, Sharh al-Isharat, p. 237 
(namat 5); and al-Taftazanl. Sharh al-Risalah al-Shamstyah, p. 2. Whether the 
same distinction is intended here by al-Jurjani is uncertain. 

Par. 73 

1. The original version of al-Jami’s text ends at this point. 

Par. 80 

1. Al-JamT’s source for the position of the philosophers given in pars. 80-85 
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is al-TusI’s Risalah to al-QunawL See MS Warner Or. 1133, fols. 31b-33a; 
MS Wetzstein II 1806, fols. 40a-41a; MS Vat. Arab., fols. 20b-21b. 


Par. 81 

1. Al-Tusl’s scheme may be represented as follows: 

A First 



Par. 87 

1. The ecstatic angels are those who are immersed in the contemplation of 
the divine beauty. See al-KashanT, Istilahat. pp. 123-124. 

2. That is, their material bodies composed of elements. 

3. According to the commentary of al-Husaynabadi, the Tablet depends 
only on the Pen, which is one. See al-Risalah al-Qudslyah, fol. 123b. 

Par. 88 

1. Namely, the Most Exalted Pen, the ecstatic angels, etc. mentioned in the 
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preceding paragraph. 

Par. 89 

1. This quotation may be found in his Kitdb al-Nusus, pp. 295-296; as well 
as his Miftah Ghayb al-Jatn' wa-al- Wujud. See al-FanarPs commentary on this 
latter work entitled Misbah al-Uns, pp. 69-73. The question of whether gen¬ 
eral existence is the first emanation is also dealt with in the correspondence 
between al-Qunawi and Nasir al-Dln al-TusT. See al-QunawPs al-Risalah al- 
Mufsihah, MS Warner 1133, fols. 8b- 11a; MS Wetzstein II 1806, fols. 25a-27a; 
MS Vat. Arab. 1453, fols 6a-8a; al-Tusi’s Risalah. MS Werner Or. 1133, fols 
30b-3lb; MS Wetzstein II1806. fol. 39a-39b; MS Vat. Arab. 1453, fol. 20a-20b. 

2. Al-a’yan al-thabitah is the term used by Ibn ‘Arab! and his followers for 
the realities of contingent beings as they exist in God’s knowledge. See al- 
Kashanl, Istilahat, p. 90, under al-a‘yan al-thabitah , p. 159, under al-'ayn 
al-thabitah; al-Jurjanl, al-Ta‘nfat, under al-a’yan al-thabitah; and al-Jami. 
Naqd al-Nusus, pp. 12-13. 

3. That is, True Existence becomes general existence through attachment 
to individual essences. 

Par. 90 

1. Al-JamT is referring here to what Ibn ‘Arab! and his followers call al-fayd 
al-aqdas and al-fayd al-muqaddas. Through the former the fixed essences and 
their predispositions are distinguished in God’s knowledge, and through the 
latter they come into existence in the external world. See al-Qaysarl, Matla’ 
Khusus al-Kilam, p. 18; al-Ahmadnagari. Dustur al-‘Ulama\ III, p. 51, under 
al-fayd al-aqdas and al-fayd al-muqaddas; ‘Aflfl, al-Ta‘liqat, pp. 7-10; and 
al-Jami, Naqd al-Nusus, pp. 12-13; Lawa’ih, p. 42 of English translation. 

Par. 92 

1. That is. those who profess the doctrine of the unity of existence (wahdat 
al-wujud). 
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1. |par. 5). One of them' took the position that the source of 
the controversy was in applying the word “existence” (al-wujud) 
both to the concept of being (al-kawn) and to the concept of 
essence (al-dhat). Thus, those who took the position that it was 
superadded fza’id) to the essence meant by it “being” (al-kawn), 
whereas those who took the position that it was identical with 
the quiddity (al-mahiyah) meant by it “essence” (al-dhat). Thus, 
when the question is examined, the controversy disappears. 
|This argument] is invalidated [by the fact] that if one says 
that the essence of man is the same as his essence and quiddity, 
no additional information is conceivably conveyed. 

2. [par. 6]. (1) Should you say: The position of the theolo¬ 
gians requires that each thing have two existences, that is, the 
general concept and the portion, and that of the philosophers 
that it have three existences, that is, the general concept, its 
portion, and the proper existences. I should say: the theolo¬ 
gians replied 1 that v what is meant by the portion of the concept 
of being (rna'na al-hissah min mafhum al-kawn) is that concept 
itself together with the particular characteristic of attribution 
(khususlyat al-idafah), so that there is no multiplicity at all. 
The philosophers answered, on the other hand, that the dif¬ 
ference v is only with respect to the mind (bi-hasab al-'aql), 
for in the external world there is not, in the case of man, for 
example, something which is the quiddity and something else 
which is existence, much less two existences. Nevertheless, if 
we supposed existence to be superadded to the quiddity in the 
external world also, as is the case with the whiteness of snow, 
that would still not require [two external existences], because 
either the concept of general [existence] or its portion is a 
purely mental form (surah ‘aqliyah mahdah). 'Even if this be 
admitted, the unity of subject and predicate in the external 
world is necessary, so how could two existences be required 
for man? 
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(2) Further consideration is called for, however, for the 
qualification (ittisaf) of a quiddity by existence occurs only in 
the mind (fi al-*aql), not in the external world, 'as has been 
substantiated in works dealing with this subject. Thus, if the 
two existences differ in the mind (‘aqlan), it is obvious that the 
quiddity must have two existences. In answer to this it has been 
asserted 'that mental existence (al-wujud al-‘aqli) is of two 
types: basic existence (wujud asil), like the existence of knowl¬ 
edge (al-'ilm), for example, and shadowy existence (wujud zillT), 
like the existence of things known (al-ma'lumat), and that the 
difference in the mind between the two existences is only with 
respect to the second [type of mental existence], not the first. 
Nevertheless, it is obvious to anyone who is intelligent and 
informed that to say that the qualification of an external quid¬ 
dity by external existence occurs only in the mind entails the 
immediate extinction of external existence upon the extinction 
of minds (al-'uqul). The absurdity of this is too apparent to be 
hidden, for it would imply that the Necessary Existent is quali¬ 
fied by external existence only in the mind and that if minds 
were extinguished He would cease to exist and would not, 
therefore, be necessarily existent. 

(3) Should you say: External existence*does not cease with 
the extinction of minds but remains in view of the knowledge of 
the Creator (al-Mujid); I should answer: what do you say, 
then, concerning the existence of the Creator, 'for its depend¬ 
ence on His knowledge of it is inconsistent with its being neces¬ 
sary? It should be known that what has been said to the effect 
that the subsistence (thubut) of something in a thing in the ex¬ 
ternal world is preceded by that thing’s external existence 2 is 
valid only with respect to what is other than existence. As for 
[a thing’s) qualification by existence in the external world, this 
does not depend on a previous existence, but rather requires 
only that a thing be existent at the time it is qualified [by exis¬ 
tence!. Moreover, there is no doubt that a thing does exist 
when so qualified, and [that it exists] through that very same 
existence, not through another existence. This is not, more¬ 
over, in the same category as exceptions made to logical prem¬ 
isses (al-muqaddimat al-aqliyah) since the intellect (al-'aql) 
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makes this judgment in an absolute sense (mutlaqan) only be¬ 
cause it is unaware of the particular characteristic (khususi 
yah) of existence. When, however, it becomes aware of this 
characteristic, it no longer applies the judgment universally 
(kulliyan), but only with respect to what is other than existence, 
for were it to apply it universally, then the qualification of a 
quiddity by external existence in the mind would depend on the 
quiddity’s (prior] existence in the mind, and its qualification by 
existence in the mind (would depend in turn] on a still prior 
existence, and so on. Thus, an endless chain would result, and 
this, moreover, would not be in the same category as the end¬ 
less chain which occurs with respect to purely mental entities 
fal-umur al-itibariyah),* for (in the present case) each ante¬ 
cedent (sabiq) is something upon which a consequent (al- 
lahiq) depends and without which it cannot be realized. This is 
something to consider. 

3. |par. 7(. That is, the general concept fal-mafhum al-'amm) 
and the portion (al-hissah), 

4. (par. 8]. Thus is invalidated what is said to the effect that 
what is meant by existence is a mental concept fmafhum itibari) 
which does not exist externally but which is known to everyone, 
whereas the reality of the Necessary Existent (haqiqat al-Wajib) 
exists (externally] but is not known. It therefore follows that 
existence is not His reality. 1 However, what is a mental concept 
and known to everyone is only this (general] concept [of exis¬ 
tence] which is extrinsic to the reality of existence (haqiqat 
al-wujud) not the reality of existence itself. 

5. [par. 8]. (1) Let it be known that the meaning of existence 
(al-wujud), being (al-kawn), subsistence (al-thubut), occurrence 
(al-husul) and realization (al-tahaqquq), if the verbal meaning 
(al-ma'na al-masdari) is intended, is a mental concept (mafhum 
itibari) and one of the second intelligibles (al-ma'qTilat al- 
thaniyah), 1 to which nothing in the external world corresponds. 
It is superadded in the mind to all realities, whether necessary 
or contingent, in the sense that the intellect can first apprehend 
them abstracted from existence, and then predicate existence 
of them, not, however, externally in the sense of there being 
in the external world something which is the quiddity and 



AL-DIJRRAH AL-FAKHIRAH 


something else which is existence. Existence, moreover, is not 
predicated of external existents or even mental existents uni* 
vocally (muwata’atan) with the exception of its own portions 
(hisas), which are individuated through its being attributed to 
realities. Moreover, the position taken by the philosophers to 
the effect that the proper existence of the Necessary Existent 
(al-wujud al-khass al-wajibi), which is identical with the essence 
of the Necessary Existent, is one of its singulars (fard min 
afradihi), 'is not true. 'How can it be true when they them¬ 
selves explicitly state that it is a second intelligible to which, 
as stated above, nothing in the external world corresponds? 

(2) No rational person doubts that it is impossible for exis¬ 
tence in the aforementioned sense to exist, let alone be the very 
reality of the Necessary Existent, who is the source (mabda') 
of all existents. How can anyone think that the Sufis who as¬ 
sert the unity and necessity of existence mean existence in the 
aforementioned sense? 2 How can objection be made to their 
assertion of this (doctrine |? One understands from studying 
what their verifiers say that, in addition to quiddities and exis¬ 
tence in the aforementioned sense, there is some other entity 
because of whose association (iqtiran) with quiddities and their 
being clothed with it, existence in the aforementioned sense 
comes to inhere in them. This other entity is existence in reality 
(haqiqatan). It is the reality of the Necessary Existent, where¬ 
as existence in the aforementioned sense is one of Its effects 
(athar min atharihi) and a reflection of Its lights. It is self- 
realized {mutahaqqiq fi ncifsihi) and a realizer (muhaqqiq) of 
what is other than Itself. It is self-subsistent (qa'im bi-dhatihi), 
and constitutive (muqawwim) to what is other than itself. It is 
not inherent in quiddities, but quiddities, on the contrary, are 
inherent and subsistent in It in such a manner that impairs nei¬ 
ther the perfection of Its sanctity nor the quality of Its majesty. 
This will be expanded upon later, God willing. 

6. | par. 9). Existence has no real singulars (afrad haqiqlyah) x 
as does man, for example, because existence is a single reality 
having no multiplicity in it. It has singulars only in considera¬ 
tion of its attribution to quiddities, and attribution is a purely 
mental entity (amr i'tibari). Thus it has no real and distinct 
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existent singulars (afrad mawjudah mutaghayirah haqiqiyah) 
different from the reality of existence. 

7. |par. 9]. For it differs in its particulars (al-juz’iyat), al¬ 
though it is a single accident, just as whiteness, for example, 
differs in its particulars, although that difference does not im¬ 
pair its unity.' 

8. Jpar. 9]. The people of God (ahl Allah) took the position' 
that existence, in view of its descent (tanazzul) to the planes of 
created beings (maratib al-akwan), and its manifestation (zuhur) 
in the realms of contingency (haza'ir al-imkan), and in view 
also of the multiplicity of intermediaries (kathrat al-wasa’it), 
becomes increasingly hidden, and its manifestation and perfec¬ 
tions become weaker. As, however, the intermediaries become 
less, its luminosity (nuriyah) increases, and both its manifes¬ 
tation and the manifestation of its perfections and attributes 
become stronger. Therefore, its attribution (itlaq) to the strong 
is more appropriate (awla) than its attribution to the weak. 

9. |par. 10], The dissimilarity' is not in the reality of exis¬ 
tence but rather in the manifestation of its properties (khawass), 
such as being a cause (al-‘illiyah) or being caused (al-ma'liiliyah), 
or strength of manifestation in what is simultaneous in essence 
(al-qarr al-dhat) and weakness of manifestation in what is 
successive in essence (ghayr al-qarr al-dhat), 2 just as the dis¬ 
similarity between individual humans (afrad al-insan) is not in 
humanity itself (nafs al-insaniyah) but rather in accordance 
with the manifestation of its properties in them. Thus, were 
that dissimilarity to exclude existence from being identical with 
the reality of its individuals (afrad), then it would also exclude 
humanity (al-insan) from being identical with the reality of its 
individuals. However, there can be no dissimilarity between 
the individuals of any other existent thing quite like that 
between human individuals. Therefore, some of them have 
become higher in rank and nobler in station than the angels 
(al-amlak), and others lower in rank and baser in condition 
than the beasts. 

10. [par. 11 ]. Al-Shaykh Sadr al-Dln al-Qunawi, may God be 
pleased with him, said in a passage in which he undertook to 
argue in the manner of the masters of reason (arbab al-nazar) in 
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favor of one of the doctrine (masa’il) of this path fal-tariqah): 1 
“Know that my purpose in mentioning this argument is not to 
establish the truth of this doctrine for those who may hear this 
argument nor to disclose my evidence (mustanad) for asserting 
it, since the only evidence and proof (al-dalil) for this as well as 
other doctrines in my opinion is clear mystical revelation (al- 
kashf al-sarih) and true intuition (al-dhawq al-sahlh). Indeed, 
the mention of this argument and others like it occurs for the 
most part to put at ease those people veiled [from the truth| 
(al-mahjiibin) and those whose faith in this path and its masters 
is weak 'because of a remainder of uncertainty (taraddud) 
Remaining in them." 

11. [par. 11). This was said by ‘Ayn al-Qudah al-Hama- 
dham, may his soul be sanctified, in his Tamahid .’ In it he also 
said: 2 “Do not hasten to deny that which your weak intellect 
does not perceive. The intellect (al-'aql) was created to per¬ 
ceive only certain existents, just as sight (cil-basar) was created 
to perceive only certain sensibles (al-mahsusat), being unable 
to perceive odors (al-mashmumat), sounds (al-masmu'at), 
and tastes (al-madhuqat). Similarly, there are many existents 
which the intellect is unable to perceive. Indeed, those things 
it does perceive are few and limited in comparison with the 
multiplicity of existents which it cannot perceive." 

12. [par. 12). Al-Shaykh Sadr al-Din al-Qunawi said: 1 ‘intel¬ 
lects have a boundary (hadd) at which they halt insofar as they 
are limited in their thoughts (afkar). They may thus judge 
impossible many things which, for those possessing intellects 
unrestricted (ashab al-'uqul al-mutlaqah) by such limitations, 
are possible or even necessary of occurrence, since unrestricted 
intellects have no boundary at which they halt. On the con¬ 
trary, they continue to ascend and thus to acquire knowledge 
from the exalted realms (al-jihat al-'aliyah) and the divine pres¬ 
ences fal-hadarat al-ilahiyah). In summary, ‘That which God 
openeth unto mankind of mercy none can withhold it; and that 
which He withholdeth none can release thereafter. He is the 
Mighty, the Wise.’ ” 2 

13. |par. 12j. (1) Let it be known that God, the Wise and 
Bestower, gave to man numerous external and internal faculties 
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from each of which a certain type of effect results. God’s wis¬ 
dom requires, however, that the scope of these faculties not 
reach the point at which all the levels of these effects might 
result. Thus, man’s faculty of sight is not sufficient to see every¬ 
thing that can be seen, nor is his faculty of hearing sufficient 
to hear everything that can be heard, and so forth. Similarly, 
his intellectual faculty, although the most perfect of his facul¬ 
ties, is not capable of perceiving the realities of things or their 
states or even divine matters with such certainty that no doubt 
at all remains. 

(2) Is this so surprising when even the philosophers, who 
claim to have understood all the most difficult questions of 
metaphysics by the use of the intellect alone, and who main¬ 
tain that these beliefs of theirs are absolutely certain (yaqini- 
yah), have been unable, even though they are intelligent and 
honorable, to substantiate (tahqiq) what is under their very 
eyes and within the range of their vision, namely, sensible body 
(al-jism al-mahsus) and have thus disagreed as to its reality? 
They have likewise disagreed widely as to the reality of the soul 
(al-nafs), which is the closest thing to them. How can one whose 
knowledge is such that he knows neither the reality of his soul 
nor even the reality of his own body (haqiqat binyatihi), which 
he touches with his hand, looks at with his eyes, and, seeking 
to discover its reality, exerts his greatest effort in contemplating 
—how can such a one believe, or for that matter anyone else 
believe, that he has, solely by means of his intellect Caql) and 
reason (fikr), understood conclusively the secrets of the modes 
of the Creator (asrar ahwcil al-Sani‘), the Possessor of glory and 
power, or that he has completely grasped the subtleties of the 
King and His kingdom? 

(3) Often a person with a low level of intelligence and 
acumen who has little knowledge of things, but who is one of 
those who do magical tricks, causes strange forms to appear 
which strike intellects with wonder and leave them baffled as 
to how to explain them, for no one by means of reason alone 
is able to comprehend their reality. Have, then, the marvels of 
God’s state and attributes, and the wonders of His creations 
become simpler and more obvious than the trickery of this 
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lowly incompetent? Not at all, for even if the unaided intellect 
can divise proofs for some of them, nevertheless, in the ease 
of many of them, there can be no guidance along the right path 
except through the instruction of one who is supported by God 
with obvious miracles (al-ayat al-zahirah) which indicate the 
truthfulness of his words and the integrity of his acts. How fair- 
minded was that philosopher who said: “There is no path to 
certainty in metaphysics, for the maximum goal in this science 
is merely the acceptance of what is most appropriate and fit¬ 
ting." This is ascribed to the most eminent of the philosophers, 
Aristotle. 

14. |par. 17). One of the eminent has said: 1 “An intelligible 
unconditioned by anything at all (al-ma'qul la bi-shart shay’ 
aslan) is called a natural universal (al-kulli al-tabi'i). It becomes 
a mental universal l al-kulli al-'aqli) when associated with that 
concept called a logical universal (al-kulli al-mantjqi). The na¬ 
tural universal, although necessarily associated both in the 
mind and in the external world with the concepts of universality 
(al-‘umum) and particularity (al-khusus), can, nevertheless, be 
apprehended by the intellect without consideration of what is 
associated with it. In this respect it exists in the external world, 
unlike the logical and mental universals, although in the ex¬ 
ternal world it never exists abstracted from the concept of 
particularity." 

15. |par. 18). (1) Either His existence is: superadded (za'id) 
to His reality both in the mind and externally, or in the mind 
only, since the opposite is not intelligible. In this case, if the 
Necessary Existent is equivalent to the combination (of the 
reality and existence), it follows that He is compounded both 
in the mind and externally, or in the mind only; but both of 
these (conclusions) are absurd with respect to the Necessary 
Existent, as has been shown in the appropriate place elsewhere 
fi mawdi'ihi). If He is equivalent to the substratum (al-ma‘- 
rud) ] alone, then He would be in need of something other 
than Himself in order to exist, namely. His existence. If, on the 
other hand. He is equivalent to the inherent (al-‘arid), 2 and if 
that inherent is an external existent, then He needs for His 
existence and continuance (baqa’) a substratum and this 
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| need | is incompatible with necessary existence. If, however, 
the inherent is a mental entity (amr i'tibari), then the Source 
of Existents (Mabda' al-Mawjudat) would be nonexistent [ex¬ 
ternally], and this is absurd. 

(2) Or His existence is: identical with Himself both in the 
mind and externally. In this case this existence is either ab¬ 
solute (mutlciq) or individuated (muta'ayyin). If it is absolute 
the thesis is proven. If, on the other hand, it is individuated, 
the individuation cannot be intrinsic to Him (dakhil fihi), for 
then the Necessary Existent would be compounded. Therefore, 
the individuation must be extrinsic (kharij). Thus, the Neces¬ 
sary Existent is a simple entity (mahdumma), which is exis¬ 
tence, and its individuation is an attribute inhering in Him. 

(3) Should someone ask: Why is it not possible for Him to 
be individuated through an individuation which is identical 
with Him both in the mind and externally, and which cannot be 
distinguished from Him either in the mind or externally? Then, 
by analogy with existence, that individuation which is distin¬ 
guishable from Him in the mind would be the general concept 
[of individuation) inherent [in Him], or its portion individuated 
through its annexation to Him, and not the individuation which 
is identical with Him. [We should answer]: Escape from this 
difficulty is impossible except through reliance upon mystical 
revelation and vision (al-kashf wa-al-mushahadah), for, al¬ 
though what you have mentioned is a probability allowed by 
the intellect, nevertheless mystical revelation and vision testify 
to the contrary. 

16. [par. 19]. We grant that it is identical with it. Neverthe¬ 
less consideration of its essence in itself is prior to considera¬ 
tion of its being an individuation, and what is antecedent is 
what is worthy of existence and being a source (al-mcibda'iyah). 
Should you say that what is consequent is a concomitant of 
what is antecedent and cannot be separated from it, I should 
answer that 'there is no objection to the inseparability since 
all aspects of the divine plane (al-martabah al-ilahiyah) are 
eternal and everlasting, and there is thus no doubt that the real 
source fal-mabda’ al-haqiqi) is the simple essence (al-dhat 
al-mahd). 
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17. [par. 20). Consequently, what is meant by its encompass¬ 
ing (ihatah) existents and its expansion (inbisat) over them is its 
appearance in their forms and its manifesting itself in accor¬ 
dance with them, not its being general or universal. 

18. [par. 22). By al-Shaykh Muhyf al-Dln [Ibn ‘Arab!). 1 

19. |par. 27). The theologians said that attributes were of 
three types: completely real attributes (haqiqiyah mahdah), 
like blackness, whiteness, and life; real attributes possessing 
relation (dhat idafah), like knowledge and power; and com¬ 
pletely relative attributes (idafiyah mahdah), like simul¬ 
taneity (al-ma'Fyah) and priority (al-qabliyah), among which are 
included negative attributes (al-sifat al-salblyah). With respect 
to God's essence no change at all is possible in the first type, 
and any change is possible in the third type. In the second type 
change is impossible in the attribute itself but is possible in its 
connection (ta‘alluq). 1 

20. [par. 28). The diference between the doctrine of the phi¬ 
losophers and that of the Sufis in affirming God’s attributes is 
that the philosophers asserted individual unity (wahdah shakh- 
siyah) of the Necessary Essence by [considering it) an indi¬ 
viduated essence (dhat mushakhkhasah), whereas the Sufis as¬ 
serted an absolute essential unity (wahdah dhattyah mutlaqah) 
of His essence rather than a particular individual unity (wahdah 
shakhslyah juzfyah). They also affirmed of His essence attri¬ 
butes which are multiple in the mind only and which are mani¬ 
festations (mazahir) of His essence in the concrete world. The 
philosophers, on the other hand, denied the existence of multi¬ 
ple attributes which are manifestations of His essence, although 
united with it, because in their view the existence of His es¬ 
sence is individually one, and His essence cannot, therefore, be 
united with anything else because of the impossibility of validly 
predicating one of the other. 1 

21. [par. 29). Namely, ‘Ayn al-Qudah al-Hamadhanl. 1 

22. (par. 29). Thus His attributes are relations (nisab) and 
attributions (idafat) which attach to the transcendent essence 
(al-dhat al-muta'aliyah) with respect to its connections (muta‘al- 
liqat). 1 

23. Jpar. 32). That is, the active intellect (al-'aql al-fa“al). x 
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24. (par. 33j. That is, the commentator, al-Muhaqqiq [NasTr 
al-Din al-Tusi]. 

25. [par. 33]. That is, not the form. 

26. [par. 33). That is, upon the consideration of your knowl¬ 
edge of yourself through this form is superimposed (tarakkaba) 
the consideration of your knowledge of this form through itself. 

27. [par. 34). One could say, however, that the condition for 
the apprehension of something without the occurrence (huduth) 
of the form of that thing is that that thing be the apprehender’s 
self or one of his states (ahwal), for his self and its states are the 
closest things to him, and it is thus not improbable that he need 
no additional form in apprehending them as opposed to those 
things which are distinct from him. 

28. [par. 34[. This calls for further consideration (fihi ta'am- 
mul), however, for the occurrence of a thing to its recipient 
(qabil) is only by‘inhering (al-hulul) and subsisting (al-qiyam) 
in it. This is in contrast to its occurrence to its agent (fa'il), 
for the meaning of its occurrence to its agent can only be its 
emanation (sudur) from it and its realization (tahaqquq) in its 
presence. Moreover, its occurrence in the first manner is, no 
doubt, closer to apprehension without an additional form than 
its occurrence in the second manner. This is something to 
consider. 

29. [par. 35]. It is apparent that this also is a rhetorical 
(khitabi) rather than a demonstrative (burhani) argument as is 
indicated by his saying “if you have concluded . . . , you can 
conclude . . .” without taking up the question of whether the 
second [clause] necessarily follows from the first as sound 
natural intelligence (al-fitrah al-salimah) attests [is necessary]. 1 

30. [par. 35]. (1) The author of al-Muhakamat said: 1 “When 
the commentator [Nasir al-Dln al-Tusi] had won the opinion 
fzannj 2 of the theologian 3 in favor of his thesis by means of the 
foregoing rhetorical premisses, he proceeded to demonstrate 4 
his thesis as follows: It has been established both that the First 
Principle knows His essence and that His essence is the cause 
of His effect. It has also been established that knowledge of the 
cause is a cause for knowledge of the effect. It follows from 
these premisses that the occurrence (husul) of the effect is the 
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same as its being apprehended (ta'aqqul), because, the two 
causes 5 being united (muttahid), it follows that the two effects 6 
are united." and just as the difference between the two causes 
is in the mind (fi cil-i'tibar) only, the difference between the two 
effects is likewise l in the mind onlyj.” 

(2) In objection it may be said: We do not admit that if the 
difference between the two causes is in the mind, it necessarily 
follows that the difference between the two effects is likewise 
in the mind. Do you not see that the first intellect through its 
three aspects (i'tibarat) is the cause of its three effects, namely 
an intellect, a soul, and a sphere, and that these are without 
doubt completely distinct from each other (mutabayinah) and 
hardly united in essence. This should be considered. 

31. |par. 36]. Existence [comprises] nothing beyond the es¬ 
sence of the First, those (intellectual] substances, and those 
things whose forms are impressed in them. God's knowledge of 
His essence is identical with His essence, 'and His knowledge 
of those substances is their existence and their emanation 
from Him. His knowledge of those things whose forms are im¬ 
pressed in those substances is by means of the presence (hudur) 
of those forms which are impressed in them and which are 
present to them, for those substances are present to God and 
what is present to something present is also present. 1 Since it is 
evident, however, that everything other than the First is one of 
His effects, 'and His knowledge of His effects is their existence 
in His presence Cindahu) and their emanation from Him, what 
need is there for the mediacy (tawassut) of the forms impressed 
in those substances with respect to His knowledge of all exis- 
tents? Indeed, He needs this mediacy only with respect to His 
knowledge of nonexistents (al-ma‘dumat). 

32. [par. 37]. For if His knowledge of a certain thing is by 
means of its form being impressed in the intellectual substances, 
then it follows that He is in need of those substances with re¬ 
spect to His knowledge of that thing. May God be high exalted 
above what the evildoers say. 

33. [par. 39]. Not* in the sense, however, that these aspects 
originate (tahduth) 2 in God's intellection, may He be exalted 
above what does not befit Him, but rather that the intellection 
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of some of them is posterior in rank (muta'akhkhir al-rutbahp 
to that of the others, for all of them are uniformly eternal and 
everlasting intellections. 

34. [par. 40). These are the cognitions (al-'ulum) which have 
become many and multiple through the multiplicity of their 
connections (muta'alliqat). 

35. [par. 41). Khawajah Nasir [al-Dm al-Tusi] in his Risa- 
lah written in answer to the questions of al-Shaykh Sadr al-Din 
al-Qunawi. 

36. [par. 41J. He also said in the glosses to this Risalah: 1 “[As 
for) Him who is exalted above time (al-mutci'ali 'an al-zaman), 
time for Him is a single thing from eternity to everlastingness 
and equally related to Him. His knowledge encompasses its 
parts in detail as well as what occurs in its parts one thing after 
another. It is as if a temporal being were to be likened to some¬ 
one reading a book. His sight falls on one letter after another, 
such that one letter has passed by him, another is present 
before his eyes, and yet another his sight has not yet reached. 
A being exalted above time, on the other hand, is like someone 
who has the whole book present before him and knows its 
arrangement. The First’s knowledge of temporal beings fal- 
zamaniyat) is of this sort.” 

37. [par. 44). He said “in a manner close to that of the phi¬ 
losophers’’ only because the first concomitant (awwal al-la\\'a- 
zim) according to the Sufis is the cognitive relation (al-nisbah 
al-'ilmlvah), 'followed by general existence (al-wujud al- 
‘amm), 'and finally the individuations which attach to it in 
view of its expansion (inbisat) over quiddities 'of which the 
first is the first intellect 'and what is in its plane, then what fol¬ 
lows them, and so on to infinity. According to the philosophers, 
on the other hand, the first concomitant is the first intellect, 
then what follows it and so on. 

38. [par. 50). 'That is, both of them are proper for Him in 
accordance with varying motives (al-dawa'T). 1 This is not in¬ 
consistent with the necessity of His acting 'when the motive 
is pure, such that it is impossible for him not to act, nor does it 
imply that there is no difference between Him and a necessary 
agent (al-mujib), for the latter acts necessarily by virtue of his 
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nature (nazaran ila nafsihi), such that he is absolutely unable 
to abstain. 

39. (par. 50). It is evident that this agreement between the 
two parties 'is only with respect to the expression (al-'ibarah), 
since volition (al-mashJ’ah) and will (al-iradah) in the view of 
the philosophers are nothing more than the knowledge of the 
most perfect order (al-nizam al-akmal) [of the universe], so that 
the meaning of their saying: “If He wills. He acts” is: If the 
knowledge of the most perfect order occurs to Him, then He 
brings the universe into existence, and if it does not occur to 
Him, He does not bring it into existence. The meaning of what 
the religionists (ahnilliyun) say, on the other hand, is: If after 
knowing the universe He wills its bringing-into-existence. He 
brings it into existence, and if He does not so will, He does 
not bring it into existence. 

40. (par. 57]. How can it lag behind when His intention 
fqasd) necessitates fmujib)? Moreover, there is no doubt that 
the necessitation (al-ijab) [of something] cannot be conceived 
without the existence [of the thing necessitated], regardless of 
whether such necessitation depends on His essence or on one 
of His attributes, like intention in this instance. 

41. |par. 60]. A certain person has said: 1 “The Creator is a 
speaker (mutakallim) and His speech fkalam) is eternal. What 
speech means is to inform someone of what one knows. In 
this sense the Creator is a speaker since all things are known to 
God and He can inform mankind of them. 

42. Jpar. 62]. Ibn Sa‘Id of the Ash'antes 1 said: “His speech is 
one in eternity and is not qualified by any one of those five, 
namely, command (al-amr), prohibition (al-nahy), narration (al- 
khabar), interrogation (al-istifham), and vocation (al-nidd’), for 
it only becomes one of those in that which does not pass away 
(fima la yazdl). 2 Objection was raised against him that these are 
its species (anwa‘), 'so that it cannot exist without them, nor 
with them either, 3 'since a genus cannot exist except within 
its species. The answer is to deny this with respect to species 
that occur to a genus in accordance with a connection fal- 
ta'alluq). That is, they are not real species fanwa‘ haqiqiyah) 
of it, to make necessary what you have mentioned, but rather 
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mental species fanwa‘ Vtibariyah) occurring to it only because 
of its connection to things. 'Thus it is possible for their genus 
to exist without them as well as with them.” Al-Sayyid al-Sharff 
lal-Jurjam] said: “What Ibn SaTd said is not as improbable as 
they imagined.” From Sharh al-Mawaqif. 

43. [par. 63]. (1) The author of al-Mawaqif said in one of his 
treatises: “The word "meaning' (al-ma‘na) is sometimes applied 
to the signification (rnadlul) of an utterance (al-lafz) and some¬ 
times to an entity which subsists in something else. When al- 
Shaykh al-Ash’ari said that speech is the meaning in the mind 
(al-ma'na al-nafsT), his colleagues understood him to mean the 
signification of the utterance only, and that this, in his view, is 
what is eternal. As for expressions (al-‘ibarat), they are called 
speech only metaphorically (majazan), because they indicate 
what is speech in reality. Thus they maintained in accordance 
with al-Ash arl's position that the utterances were originated 
and that they were not His speech in reality. 

(2) Nevertheless, their understanding of the doctrine of al- 
Shaykh |al-Ash"ari] in this way leads to a number of erroneous 
conclusions (lawazim fasidah), such as the impossibility of de¬ 
claring someone an unbeliever who denies that what is between 
the covers of a copy of the Qur'an is the speech of God even 
though he knows necessarily from religion that it is the speech 
of God in reality, or the impossibility of opposing and chal¬ 
lenging the real speech of God, or the impossibility of what is 
recited and preserved being His speech in reality, as well as 
many other things which are evident to one who is well versed 
in religious precepts. It therefore becomes necessary to inter¬ 
pret this statement of al-Shaykh [al-Ash’ari| to the effect that 
he intended the second meaning. The speech of the mind (al- 
kalam al-nafsi) z would then in his opinion be something which 
included both the utterance and its meaning, and which sub¬ 
sisted in the essence of God, was written in the copies of the 
Qur’an, was recited by tongues and preserved in hearts, but 
was, nevertheless, neither the writing, nor the recitation, nor 
the preservation, all of which are originated. 

(3) As for what is said to the effect that the letters and 
utterances are ordered and in sequence, the answer to that is 
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that the ordering is only in the pronunciation (al-talaffuz) owing 
to the lack of facilitation of the instrument. 3 The pronunciation 
is, therefore, originated, and the proofs indicating the origina¬ 
tion [of His speech) should be interpreted (as indicating] the 
origination of the pronunciation rather than the origination of 
what is pronounced. In this way the proofs [for both positions] 
are reconciled. 

(4) Although what we have stated is contrary to the posi¬ 
tion of our more recent colleagues, 'nevertheless, its truth 
becomes evident upon reflection." Al-Muhaqqiq al-Sharlf Jal- 
Jurjanf) said: "This interpretation of the statement of al-Shaykh 
|al-Ash*an| was that chosen by Muhammad al-Shahrastam 
in his book called Nihayat al-Aqdam. A and there is no doubt 
that it is closer to the literal precepts (al-ahkam al-zahiriyah) 
pertaining to the principles of the religion (qawa'id ahmillah). 
From Sharh al-Mawaqif. 

44. [par. 651. ‘Ayn al-Qudah al-Hamadhani said in one of his 
Persian letters: 1 "God is perfect in essence, complete in attri¬ 
butes. His speech is independent of such organs as the tongue, 
throat, lips, and palate from which the various letters issue. 
When I have an intention and wish to make it known to some¬ 
one, I have need of tongue and letters and sounds in order to 
convey my intention to his understanding. God, however, has 
no need for these since any item of knowledge He wishes He 
places in the heart without the use of letters or sounds. ‘He 
has written faith upon their hearts,’ 2 and ‘Who teacheth by the 
pen, teacheth man that which he knew not.’ 3 The Merciful 
hath made known the Qur’an.’ 4 Every bit of eternal knowledge 
which falls to the lot of a heart is the speech of eternity, and 
its source is the knowledge of eternity, 'for there is no way 
of exhausting the knowledge of eternity. ‘Say: though the sea 
became ink for the words of my Lord, verily the sea would be 
used up before the words of my Lord were exhausted.’ ’’ s 

45. [par. 72 J. Al-Shaykh [Ibn ‘Arabil said in the first volume 
of al-Futuhat in [the section containing) the questions: 1 "The 
meaning of acquisition (al-kasb) is the connection (ta'alluq) of 
the will of a contingent being with a certain act to the exclusion 
of any other. The divine power (al-iqtidar al-ilahi) then creates 
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I that act) at [the moment of) the connection, and that is called 
acquisition. 
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NOTES 

to the Translation of al-Jami’s 

GLOSSES 


Gloss l 

1. The author of al-Saha’if al-Ilahiyah, Shams al-Dln Muhammad ibn Ash- 
raf al-Samarqandi (Brockelmann, Geschichte, I, p. 615). See al-Taftazanl, 
Sharh al-Maqasid, I, p. 52, which is al-Jami’s source for this gloss. 

Gloss 2 

1. Al-Jaml’s source for the theologians’ reply and the philosophers’ answer 
to it is al-Taftazam, Shark al-Maqasid, I, p. 54. 

2. This proposition was known as al-qa'idah al-far'fyah. See al-Ahmad- 
nagari. Dustur al-‘Ularna’, 1 . pp. 374-376, under thubut al-shay’ lil-shay’ far' 
li-thubut al-muthbat lahu; and Kashif al-Ghita’, Naqd al-Ara' al-Mantiqiyah, 
pp. 352-368. 

3. An endless chain of mental entities was considered possible. See al- 
Ahmadnagari, Dustur al-Vlama’, 1, p. 290, under al-tasalsul 

Gloss 4 

1. See. for example, p. 15 of ’Ala’ al-Din al-Bukhari‘s famous attack on the 
wahdat al-wujud school of Sufism entitled Fadihat al-Mulhiditi wa-Nasihat 
al-Muwahhidin. 


Gloss 5 

1. For the definition of second intelligible, see note 1 to par. 19 of the 
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translation of al-Durrah al-Fakhirah. 

2. This distinction between the two senses of existence is clearly made by 
Sufis of the wahdat al-wujud school. See, for example, al-Qaysari, Marla' 
Khusus al-Kilarn, pp. 5-7; al-Fanari, Misbah al-Uns, p. 53; al-Maha’iml. 
Ajillat al-Ta’yld, fol. 6a. 

Gloss 6 

1. For al-Jami's source for this gloss, see al-Qaysari, Matla' Khusus al- 
Kilam. p. 9. 

Gloss 7 

1. That is. the general concept of whiteness remains one even through the 
individual instances of whiteness differ. The whiteness of snow, for example, 
is more brilliant than the whiteness of ivory. 

Gloss 8 

1. Al-JamPs source for this gloss is al-Qaysari, Marla' Khusus al-Kilam, 

p. 10. 

Gloss 9 

1. Al-Jamfs source is again al-Qaysari, Matla' Khusus al-Kilam. p. 10. 

2. Quantity (al-kamm) can be divided into what is continuous (muttasil), 
such as body and time, and what is discrete (munfasil), such as number. It 
can also be divided into what is simultaneous fqarr al-dhat), that is, those 
things whose parts all exist together at one time, such as body, and into what 
is successive (ghayr qarr al-dhat), or those things whose parts do not all exist 
together at one time, such as motion and rest. See al-Ahmadnagari, Dustur 
al-'Ulama’, II. p. 316, under at- arad, III. p. 52, under al-qarr. III. pp. 146-148, 
under al-kamm; al-Jurjani. al-Ta'rifat. under al-'arad; al-TahanawI. Kashshaf. 
pp. 1272-1273, under al-kamm: Ibn STna, al-Shifa’, al-Mantiq, al-Maqu/at, pp. 
127-130; al-Taftazanf. Sharh al-Maqasid. I. pp. 135-136. 


Gloss 10 

1. 1 have been unable to find the source of this quotation. 

Gloss 11 

1. The quotation is actually from his Zubdat al-Haqa'iq . pp. 26-27. 

2. See his Zubdat al-Haqa'iq, p. 50. 
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Gloss 12 

1. I have been unable to locate the source of this quotation. 

2. Qur’an, XXXV, 2. 

Gloss 14 

1. I have been unable to identify the source of this quotation. 

Gloss 15 

1. That is, the reality. 

2. That is, existence. 

Gloss 18 

1. See his Fusus al-Hikam, I, p. 181. 


Gloss 19 

1. E.g. in the object of His knowledge or power. 

Gloss 20 

1. That is, if the existence of the attributes was not identical with the exis¬ 
tence of the essence but only united with it, it would be impossible to predi¬ 
cate the attributes of the essence, because to predicate one thing of another 
requires that both exist through the same existence. 

Gloss 21 

1. See his Zubdat al-Haqa’iq, pp. 40, 42. 

Gloss 22 

1. That is, those things to which the attributes, or, in the Sufi view, the 
essence itself, are connected as, for example, the object of God’s knowledge 
(al-ma'lum), or the object of His power (al-maqdur). 


Gloss 23 

1. One would expect the gloss to refer to the first intellect (al-'aql al-awwal) 
rather than the active intellect. 
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Gloss 29 

1. In commenting on this section of al-Tusi’s Sharh al-Isharat in al-Muha¬ 
kamat, p. 441, Qutb al-Dln al-RazI explains that al-Tusi has followed the 
common practice of first presenting a rhetorical or dialectical argument in 
support of a thesis and then following it with a demonstrative argument. 
Accordingly, the argument quoted in pars. 33-34 is a rhetorical argument, 
whereas that given in par. 35 is meant to be a demonstrative argument. 

Gloss 30 

1. See Qutb al-Din al-RazT. al-Muhakamat, p. 443. 

2. That is, presumptive knowledge based only on rhetorical or probable 
premisses. 

3. The edition of al-Muhakamat printed in Istanbul in 1290 reads muta'al- 
lim (student) instead of mutakallim (theologian). 

4. See, however, al-Jamrs comment on this demonstration in the pre¬ 
ceding gloss. 

5. That is, His essence and His knowledge of His essence. 

6. That is. His effect and His knowledge of His effect. 

7. This conclusion is apparently based on the premiss that from a single 
cause only a single effect can result. 

Gloss 31 

1. That is, the forms are present to the intellectual substances in which 
they are impressed, and the substances are present to God. Therefore the 
forms are also present to God. 


Gloss 33 

1. This entire gloss is a quotation from Sadr al-Dln al-Qunawi, Kitab al- 
Nusus, p. 275. 

2. Reading annaha tahduth as in the 1315 lithograph of Kitab al-Nusus 
rather than annahu yahduth as quoted by al-Jami in this gloss. 

3. Rather than posterior in time, for were some of them posterior in time 
they would be originated rather than eternal. 

Gloss 36 

1. Al-TusPs glosses to his Risalah are found in MS Vat. Arab. 1453. This 
particular gloss appears in the margin of fol. 21b. 
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Gloss 38 

1. For the source of this gloss, see al-Taftazanl, Sharh al-Maqasid, II, p. 59. 

Gloss 41 

1. I have been unable to identify the source of this quotation. 

Gloss 42 

1. Perhaps the reference here is to ‘Abd Allah ibn Sa'Id ibn Kullab (Sezgin, 
Geschichte, I, p. 599) to whom this position on God’s speech is usually attri¬ 
buted. See al-Ash‘arI, Maqalat al-Islamtyin, pp. 584-586; al-Amidl. Abkar 
al-Afkar, fols. 40b, 42b, 44a, 46b; al-Subkl. Tabaqat al-Shafi'fyah, 
II, p. 51; van Ess, “Ibn Kullab und die Mihna,” p. 104. ‘Abd Allah ibn SaTd 
ibn Kullab, however, died about 240/854 and thus could not have been an 
Ash’arite. As al-Jami indicates, the entire gloss is taken from al-Jurjanl’s 
Sharh al-Mawaqif (Vol. VIII, p. 100). 

2. That is, in time as opposed to eternity. See al-Ahmadnagari. Dustur 
al-'Ulama’, III, p. 196, under ma layazal. 

3. That is, with them as a separate entity rather than as a part of them. 

Gloss 43 

1. ‘Adud al-Din al-IjT (Brockelmann, Geschichte. II, p. 267, Supplement, 
II, p. 287). Al-Jami's source for this quotation is al-Jurjanl. Sharh al-Mawaqif, 
VIII, pp. 103-104. 

2. For this concept, see al-Ahmadnagari, Dustur al-'Ulama’, III, p. 134. 
under al-kalam al-nafsi; and Earl Edgar Elder, A Commentary on the Creed 
of Islam, pp. 58-59. 

3. The tongue cannot pronounce letters and words all at once but only in 
sequence. Consequently the pronunciation of letters and words is originated 
but not the letters and words themselves. 

4. Al-JurjanI is perhaps referring to al-Shahrastanl’s apparent support of 
the Hanball-Salafl position on God’s speech in his Nihayat al-Aqdam, pp. 
311-317. 

Gloss 44 

1. See his Namah-ha, pp. 145-146. 

2. Qur'an, LVIII, 22. 

3. Qur’an, XCVI. 4-5. 

4. Qur’an, LV. 1-2. 

5. Qur’an, XVIII, 109. 
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Gloss 45 

1. See Ibn 'Arabi, al-Futuhat al-Makklyah. I. p. 42. 
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In the name of God, the Merciful, the Compassionate. 

1. Praise be to God, Who became manifest through His es¬ 
sence to His essence: that is, Who knew His essence through 
His essence rather than through a knowledge superadded to 
His essence. This is knowledge in a universal and general man¬ 
ner Cala wajh kulli jumlT) and by it the author has alluded to 
the first individuation (al-ta'ayyun al-awwal). 

Became individuated in His inner knowledge: that is, became 
individuated after that as fixed essences (ta'ayyana ta'ayyunan 
thubutfyan) in His inner knowledge. This is knowledge of par¬ 
ticulars Cilm tafsili) and by it the author has alluded to the 
second individuation (al-ta'ayyun al-thani ).* 

The effects of these manifestations being then reflected: 
that is, His existence was dyed with the qualities fahkam) and 
effects fathar) of these manifestations. This is an allusion to the 
plane of contingency (martabat al-imkan), that is, the existence 
of contingents in the concrete world (fi al-‘aynj. 

Upon His outward aspect: The outward aspect of existence 
is an expression for pure existence (al-wujud al-baht) without 
consideration of any other thing or without consideration of 
any other thing along with it, whereas the inner aspect of exis¬ 
tence (batin al-wujud) is an expression for the expanse of 
His knowledge (\arsat 'ilmihi). 

Such that unity became multiplicity: without any change in the 
reality of existence (haqiqat al-wujud) or in its real unity or 
even any change and imperfection in His real attributes, for this 
multiplicity is a relative multiplicity (kathrah nisbiyah). 

As you see and behold: that is, either as you see the multi¬ 
plicity, in which case the meaning is clear, or as you see the 
unity which has become multiplicity, the meaning in that case 
being that what you see in actual fact (fi al-waqij is the unity 
in the form of multiplicity, whether you realize this or not. 
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This multiplicity reverted to its original unity: by his divest¬ 
ing himself of the properties and qualities of multiplicities and 
by their elimination from his view, may God bless him and give 
him peace, until he reaches that first unity. This is the rank (al- 
martabah) proper to our Prophet, may God bless him and give 
him peace, and therefore the author did not mention his name. 

Who have inherited of this virtue a large portion: that is, 
have inherited a share and portion of this virtue as his followers 
(bi-sabab al-mutaba'ah), not that they have inherited it in real¬ 
ity, since, as you know, it is proper to the Prophet alone, may 
God bless him and give him peace. 

3. That there is in existence a necessary existent: that is, that 
among existents (al-mawjudat) there is an existent whose 
existence is necessary through itself. 

For otherwise that which exists would be restricted to contin¬ 
gent being: since what exists is restricted logically to necessary 
and contingent being. 

And consequently nothing would exist at all: that is, nothing 
at all would be in existence, and this is contrary to actual fact 
tal-waqi). 

This is because contingent being, even though multiple, etc.: 
This means that the nature of contingent being (tabi'at al- 
mumkinj, even though it is multiple in its singulars (muta'addid 
al-afrad), is not self-sufficient, etc. In short, contingent being 
is a species (naw‘) and a reality (haqiqah) which does not exist 
through itself, nor does it bring others into existence. Neither 
the multiplicity of its singulars nor the claim that they depend 
one upon the other [for their existence) is of any use here, 
since we are speaking about the species itself and its realization 
(tahaqquq). 

4. Both in the mind and externally: that is, mental existence 
(al-wujud al-dhihni) is identical with the mental existent (al- 
mawjud al-dhihni) and external existence (al-wujud al-kharijj) 
is identical with the external existent (al-mawjud al-kharijl), 
as has been transmitted from them. 

This implies that existence is common to proper existences 
in name only, rather than in meaning, etc.: This calls for fur¬ 
ther investigation, however, because it is possible for the proper 
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existences of things to be identical with those things, so that 
each of those things, in this respect, would be a singular of 
absolute existence (al-wujud al-mutlaq) and absolute existence 
would be common in meaning to the proper existences, which 
are identical with those things. 

It might also be imagined that if the existence of a thing were 
identical with that very thing, this would require that it be 
necessarily existent on the basis of (the argument) that if the 
existence of a thing is identical with that thing, then that 
thing is self-existent fmawjud bi-dhatihi), and that what is self- 
existent is necessarily existent. Such is not the case, however, 
because if what is meant by self-existent is something whose 
essence requires its existence and realization, then we should 
not admit that if the existence of a thing were identical with 
that thing it would be self-existent in that sense. On the other 
hand, if what is meant [by self-existent] is something whose 
essence is a source of its effects (mabda lil-athar), then it is 
admitted (that it is self-existent]. We should not admit, how¬ 
ever, that what is self-existent is necessarily existent, because it 
is possible that its being a source of its effects is the creation 
of an agent (maj‘ul li-fa‘il), just as its being qualified by exis¬ 
tence is the creation of an agent if it is assumed that existence 
is superadded (za’id). 

Belief concerning something in an absolute sense endures: 
that is, existence in an absolute sense. Even though belief as to 
its particular characteristic ceases: that is, the particular char¬ 
acteristic of existence. In other words we may believe some¬ 
thing to exist but, nevertheless, be uncertain as to whether it 
is necessarily existent, or is a substance or an accident. The 
combination of this belief with that uncertainty indicates that 
existence is a common term with respect to meaning. 

And because [existence] is subject to division in meaning: in 
that we can say existence is either necessary (wajibl) or contin¬ 
gent (mumkini). Other methods of demonstrating the falsity 
of this position may be found in works dealing with this subject, 
and one who wishes to examine this question in detail may refer 
to them. 

What they meant by identity was indistinguishability in the 
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external world: He restricted the statement to external exis¬ 
tence, although the previous discussion included mental exis¬ 
tence as well, since there is no difference between the two 
existences in what has been mentioned so far. He therefore left 
the case of mental existence to determination by analogy 
(al-muqayasah ). 

5. The existences of things are these portions: that is, all 
existent things including the Necessary Existent. In objection it 
may be said (wa-fihi) that attributed existence (al-wujud al- 
mudaf), insofar as it is attributed [to something], is dependent 
on that thing’s being [already] qualified by existence and being 
existent. Thus if that thing existed through that existence attrib¬ 
uted [to itj, a circle would result. Furthermore, attributed 
(existence) is a purely mental entity (amr ma‘qul mahd), and 
mental entities in their opinion are nonexistent. Qualification 
(al-ittisaf), however, is a relation (nisbahj whose realization in 
actuality depends on the realization of its two terms (al-tara- 
fayn). This would also imply that the existence of the Neces¬ 
sary Existent depended on its apprehension (al-ta'aqqul) [by 
minds). Furthermore, if the proper existence of a thing con¬ 
sisted of absolute existence together with attribution, then it 
would have to subsist in that thing, although it is obvious that 
such a concept does not subsist in that thing, for the meaning 
of existent is that which has existence, not that which has the 
existence of that thing. 

To all of these [objections 1 it can be answered that if the 
cause of the existence of a thing is realized, then that thing be¬ 
comes such that the intellect (al-‘aql) abstracts (yantazi 1 ) from 
it the concept of existence during apprehension (al-ta'aqqul), 
not that that concept subsists in it in actuality. Thus the mean¬ 
ing of an existent is that which has existence in this sense, that 
is, that from which existence is abstracted during apprehension. 
And since this implies the validity of attributing existence to the 
thing, the [term) attributed existence (al-wujud al-mudaf) was 
used as an expression for the thing’s existence. This should be 
considered carefully (fa-ta’ammal). 

6. Similar to this are the whiteness of snow and the whiteness 
of ivory: If it be said that snow is not really white, as has been 
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shown in the works dealing with this subject (kama buyyina 
fi mawdi'ihi), we should answer that insofar as it is seen as 
white, it can validly be used as a simile. 

(2) What is meant by the portion of the concept of being is 
that concept itself together with the particular characteristic 
of attribution, so that there is no multiplicity at all: It has been 
said that the portion must have a particular characteristic 
(khususiyah) which tips the scales in favor of (turajjih) its 
attribution to one particular quiddity rather than another, since 
the absolute concept itself (nafs al-mafhum al-mutlaq) does 
not require its attribution to any particular thing. On the con¬ 
trary, it is equally related to all things. The answer to this is 
what has already been said with respect to the question of ab¬ 
straction (mas'alat al-intizaj. 1 

Is only with respect to the mind, for in the external world 
there is not something which is the quiddity, etc.: The gist of 
this is that the multiplicity of existences is only in the mind, 
whereas the being-in-existence (mawjudiyah) of this existent 
is not in the mind. Here it may be objected (wa-fihi) that this 
requires that the quiddity not be qualified by existence, since 
you have concluded that none of these hypothetical existences 
is outside the mind. One can answer that whoever says this is 
denying (manij, that that is his less extensive support (sana- 
duhu al-akhass), and that to refute a less extensive support 
is useless. 2 Nor can the objection be answered by the doctrine 
of abstraction (mas’alat al-intizaj, since that is not the position 
of the philosophers on the question of existence. 3 

Even if this be admitted, the unity of subject, etc.: that is, 
even if it be admitted that the general concept and the portion 
existed externally, they would nevertheless be one, since only 
particulars have [external] existence, the existence of uni¬ 
versal in the external world being identical with the existence 
of their existent particulars. Thus there would be but one 
single entity in the external world. What is meant by the predi¬ 
cate (al-mahmul) is the essential universal (al-kulli al-dhati) 
and by the subject (al-mawduj the singular (al-fard) exist¬ 
ing externally. 

As has been substantiated in works dealing with this subject, 
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etc.: where they escaped from the endless chain (al-tasalsul) 
|which would result] if a quiddity were qualified by existence 
externally, for the subsistence of an attribute in something de¬ 
pends on the existence of that in which it subsists (thubut sifah 
li-shay' far a''ala wujud al-muthbat lahu). A 

That mental existence is of two types: basic [ existence ] like 
the existence of knowledge: It is as if he had made mental 
existence (al-wujud al-aqli) more general than either existence 
in the mind (al-wujud ft al-‘aql), or the existence of the mind 
(al-wujud lil-'aql), or of the intelligible (lil-ma'qul). Knowledge 
does not exist in the mind, nor is it something [merely] con¬ 
ceived (mutasawwar) or perceived (mash'ur bihi). On the con¬ 
trary, it exists externally in itself and subsists in the mind 
and is established in it. Similarly, external existence is not 
something |merely] conceived but is something which sub¬ 
sists in something conceived when it is conceived. It follows 
from this that existence exists outside the mind, but that it 
subsists in conceived and perceived mental entities existing in 
the mind. This, however, is contrary to (their] position, for it 
has been demonstrated that existence does not exist except 
insofar as the question is interpreted according to (the doctrine 
of ] abstraction. 

For its dependence on His knowledge of it is inconsistent 
with its being necessary: Furthermore, His being qualified 
by knowledge depends on His being qualified by existence. 
Thus, if His being qualified by existence depended, in turn, on 
knowledge and His being qualified by it, a circle (al-dawr) 
would result. 

7. Identical with the essence in the case of the Necessary 
Existent: that is, the Necessary Existent is one of the singulars 
of general (existence), unlike contingents, which are not singu¬ 
lars of it but rather things in which its singulars subsist. 

8. Ramification: The purpose of this is to point out that 
the position taken by the Unitarian Sufis (al-Sufiyah al-muwah- 
hidahf on the question of existence is not inconsistent with the 
rational intellect (al-'aql al-nazari). 

9. That existence is predicated by analogy, etc.: The phi¬ 
losophers used as proof for their position that this concept was 
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accidental with respect to its singulars of dissimilar realities the 
fact that it was an analogous term (mushakhik). This is there¬ 
fore an answer to them. 

This \argument |, however, is refuted by the case of the acci¬ 
dent: Furthermore, with respect to their statement: “nor is 
their essential attribute one” if what is meant by essential attri¬ 
bute (al-dhati) is the absolute attribute (al-mutlaq) which is 
sometimes qualified by strength (al-quwah) and sometimes by 
weakness (al-duf), then it is certainly one as well as essential. 
However, if what is meant by it is the attribute conditioned (al- 
muqayyad) by strength or weakness, then the multiplicity is 
admitted. This, however, does not imply the multiplicity of the 
aforementioned absolute essential attribute (al-dhatial-mutlaq). 

The source of the error here is in imagining that the strong 
attribute (al-qawi) insofar as it is qualified by strength is an es¬ 
sential attribute or that the weak attribute (al-da'if) insofar as 
it is qualified by weakness is an essential attribute. On the con¬ 
trary strength is an accidental quality inhering in the essential 
attribute after its realization within some of its singulars. Simi¬ 
larly weakness is an accidental quality inhering in it in some of 
its other singulars. Even if it were admitted [that the strong or 
weak attribute was essential], the unity of the absolute attri¬ 
bute is not inconsistent with its being essential also, for what is 
essential to an essential attribute is also essential. 

Also a difference, etc.: This is either a particular (naqd 
tafsili) or a general refutation (naqd ijmalif connected speci¬ 
fically with the matter of the quiddity (maddat al-mdhiyah), 
that is, the quiddity of measure (al-miqddr) differs as between 
one cubit and two cubits with respect to increase and decrease, 
although it is one in your opinion as well as in the thing itself 
(fi nafs al-amr). 2 

[51 Is not true: since it is obvious that the concept which 
comes to mind when we say [in Persian] “to exist” (budan) 
cannot be predicated of the Necessary Existent, nor can the 
state resulting from this infinitive (al-hasil bi-al-masdar ), 1 that is, 
“being-in-existence” (budagi). 

How can it be true when they themselves explicitly state that 
it is a second intelligible: What they explicitly stated was that 
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intellect which is imprisoned within the confines of rational 
thought draws upon the estimative faculty (al-quwah al-wahmi- 
yah) and does not proceed except with assistance from the esti¬ 
mation, as the philosophers have demonstrated at length in 
works dealing with this subject (fi mawdi'ihi). Moreover, it 
is possible for this intellect to be overcome by the estimation 
at certain times, so that it clings to the premisses of the estima¬ 
tion (muqaddimat al-wahm) and judges some of the mystically 
revealed truths (al-kashfiyat) to be impossible. 3 Thus, at this 
stage the intellect is not a pure intellect (aql khalis). How¬ 
ever, if it were to purify itself from seeking the judgment of the 
estimation, it would not judge impossible things which have 
been substantiated. This is a matter which is agreed upon, and 
the inconsistency you have mentioned is thus eliminated. We 
could also answer that what he meant by impossibility was ex¬ 
treme improbability (ghayat al-istih‘ad), that is, that the in¬ 
tellect thinks many things so improbable that it all but declares 
them impossible. 

[ 10] Because of a remainder of uncertainty: in connection 
with the contents of what was previously affirmed or denied. 

Remaining: that is, subsistent (thabit). The word “remaining” 
is for resemblance fal-mushakalah). 1 

12. For many of the philosophers and theologians have 
taken the position that natural universals exist in the external 
world: Their position was that the universal human intelligible 
reality (al-haqiqah al-'aqllyah al-insanlyah al-kulliyah) in itself 
was not individuated in any external or even mental individua¬ 
tion, but rather became individuated after its realization within 
its singulars through their individuation, so that within each 
individuation it was identical with that individuation. Thus in 
Zayd it is identical with Zayd and is qualified with his charac¬ 
teristic and distinguishing attributes and acts. In ‘Amr it is 
identical with ‘Amr and is qualified by his attributes and acts, 
and likewise in Khalid, although in itself and in conformity 
with its own essence and reality it is devoid of all of these attri¬ 
butes. Thus, this reality, which is single and absolute in its own 
plane, is multiple and determined in the planes of its singulars 
conforming to them rather than to its own essence. 
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20. And which the intellect, should it conceive of it in a cer¬ 
tain individuation, would be unable to imagine as being com¬ 
mon: Yet neither would its individuation in this manner be 
such that it would exclude its manifestation in the forms of the 
universals which exist in the mind and which are true of and 
predicated of their singulars. Thus, with respect to a certain 
manifestation it would be a natural universal and with respect 
to its manifestation in the form of Zayd, for example, be a real 
[externally existing] particular fjuz'i haqiqi), but with respect to 
its own essence be neither a universal nor a real particular. 

21. Consider this by analogy with the rational soul which 
pervades the parts of the body: For example, with respect to 
its connection with [the organ of[ sight, it is manifest in its 
form and is imbued with its effects and qualities, and with re¬ 
spect to its connection with [the organ of] hearing is imbued 
with the qualities of hearing. Similarly, with respect to its re¬ 
lationship to the physical faculty fal-quwah al-tabuyah), 
it takes nourishment, digests, grows, reproduces, and so forth, 
and with respect to the physical faculty fal-quwah al-nafsani- 
yah), it perceives and moves. Further analogies can be drawn 
from this, for it is a model for the aforementioned absolute 
essence. 

Or even better by analogy with the perfectional rational soul: 
that is, the perfect (kamilah) [soul]. Choosing the relative ad¬ 
jective (al-nisbah) with its suffixed ya’ 1 is a constant practice 
of this group because of the elegance and novelty associated 
with it. The progression implied by the use of the expression 
“or even better*’ has several aspects. The first is that the ra¬ 
tional soul does not really become manifest in the forms of the 
parts and faculties of the body, but rather is qualified with a 
different attribute with respect to each one of them. The sec¬ 
ond is that the body with all of its parts and faculties is like a 
single thing, whereas spiritualized bodies fal-abdan al-mutaraw- 
hinah) are entities each one of which is separate from the 
other. The third aspect is that the effects of each one of these 
[spiritualized bodies] are different from and contrary to the 
effects of any other. All of these are aspects of the similarity 
[of the perfectional rational soul] to what is being considered, 
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| namely, the aforementioned absolute essence |. This is thus a 
closer and more perfect similarity. 

23. Similar to this are the spirits of the perfect: that is, after 
death, as is immediately suggested by the way we say: the spirit 
of so-and-so, and the spirits of those people. 1 

Seeing him: that is, the Truth (al-Haqq), may He be praised, 
exalted above time and place: that is above their encompassing 
| Him |, realized that the relation of all times and places to him 
was one and the same: and similar to His relation to all things 
whether temporal or spatial, abstract or material. 

For him to appear in every time and every place: that is, in 
association with every time and place. 

And in any form he desired: even the form of time and place. 

24. Analogy: This is a perfect analogy, even though there is 
a difference between the appearance of the form in the mirror 
and His appearance in His cognitive and concrete places of 
manifestation (majalthi al-'ilmiyah wa-al-'ayniyah), since He is 
what constitutes (maqawwim) His places of manifestation. Fur¬ 
thermore, He exists in reality, whereas His places of manifes¬ 
tation do not really exist but rather have reflected upon them 
the light of existence (nur al-wujud), just as a wall has reflected 
upon it the reflection of red paper, although the wall itself is 
not in reality red. As for the aspect of similarity [between 
them], it is that [both| appear in different forms while [their] 
unity remains as it was without any change at all, and that 
[their| appearance in certain [forms] does not prevent [their] 
appearing in others. 

25. And, in the opinion of their two leaders: namely, Abu 
al-Hasan al-Ash‘arf, who is the leader of the Ash‘arites, and 
Abu al-Husayn al-Basri, the leader of the Mu'tazilites, as was 
previously mentioned. 

And the denial of a partner to Him: with respect to the attri¬ 
butes of lordship (sifat al-rububiyah) and the qualities of divin¬ 
ity (nuut al-ilahtyah), for such denial has been agreed upon. 
Nevertheless, the Suffs hold (in addition] that He has no partner 
with respect to existence and realization (al-tahaqquq). Thus, 
the meaning of “There is no god but God” is “There is no 
existent but God.” 
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In fact, it is impossible to imagine in Him: that is, in abso¬ 
lute existence in the preceding sense by which I mean the 
reality of real and simple existence (haqiqat al-wujud al-basit 
al-haqiqi) denuded of all other individuations but individuated 
in itself in such a way as to be consistent with fyujamT) all 
individuations although some are exclusive of others. 

Is either an existent or attributive existence: The word 
“or” is merely to give a choice in expression (lil-takhyir fi 
al-'ibarah ). 1 

Which is nothing: either cognitively f'ilman) or concretely 
Caynan). This is the reality of nonexistence (al-‘adam) rather 
than the concept of it which occurs in the mind, for the latter 
is a mental existent (mawjud dhihni) included within the afore¬ 
mentioned absolute existent (al-mawjud al-mutlaq) and is one 
of the individuations of absolute existence (al-wujud al-mutlaq). 
Even if it were assumed to be something, it would nevertheless 
not share with Him the attributes of lordship. 

26. But is rather His being considered as He is in Himself: 
that is, His unity is established (thabitah) insofar as His es¬ 
sence is considered as it is in itself and insofar as there is no 
duality (ithnayniyah) Jin it), rather than superadded (za’idah). 
In other words, unity, like all other attributes, is identical with 
Him with respect to reality and the thing itself (nafs al-amr) but 
other than He with respect to (mental) consideration (al-itibar) 
and intellection (al-ta'aqqul). 

From which are derived the unity and the multiplicity: This 
means that they are among the forms of the individuations of 
this unity, just as the various levels of the sciences (maratib al- 
ulum) are forms of the individuations of His knowledge, may 
He be praised. 

Moreover, if it: that is, this (essential) unity. What is meant 
is that the essence, with respect to this unity, has two aspects 
(Ttibaran). 

It is called oneness: as opposed to singleness (al-wahidiyah), 
not essential oneness (al-ahadiyah al-dhatTyah), for oneness 
without qualification (qayd) is what is opposed to singleness. 

28. As for the Sufis, they took the position that God’s attri¬ 
butes were identical with His essence with respect to existence 
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but other than it with respect to intellection: It might be 
imagined from the literal meaning of this expression that there 
is no difference between the position of the philosophers and 
that of the Sufis, since it would appear that to differ fal-ta- 
ghayurj with respect to concept (bi-hasab al-mafhum) and to 
differ with respect to intellection (bi-hisab al-ta'aqqul) are one 
and the same. Upon examination, however, the distinction be¬ 
tween them is verified, because the difference between essence 
and attribute with respect to concept is that the two concepts 
are different, but what they are true of is one and the same, 
whereas what is meant by difference with respect to intellec¬ 
tion in the doctrine of the Sufis is that just as the concept of 
the attribute differs from that of the essence, so also does what 
the attribute is true of differ from what the essence is true of. 
However, this difference is with respect to intellection and in- 
dividuational cognitive existence (al-wujud al-'ilmi al-taay- 
yunl Thus, Gods knowledge is one of the individuations of 
His essence in exactly the same way and without any difference 
as are separate entities (al-umiir al-munfasilah), for everything 
which is other than He is one of His individuations. There is no 
difference in this respect between attributes and separate enti¬ 
ties, for an attribute is only distinguished from other things by 
a relationship fnisbah) and some other characteristic (khususl- 
yah). Effectuation fal-ta’thir), however, pertains to the essence 
rather than to the attributes. Thus the source of revelation 
(mabda’ al-inkishaf) is His essence, not His attribute. 2 Let this 
be pondered. God, in respect to being the source of revelation 
(mabda’Iyat al-inkishaf), is knowledge (‘ilm), and in respect 
to that knowledge He is knowing Calim). However, every re¬ 
spect relating to knowledge is realized only in knowledge. 3 
Thus, what knowledge is really true of is not His essence 
but rather His essence in a certain respect, 4 and that is a sep¬ 
arate entity (ghayr) and contingent. Similarly what “necessary*’ 
(al-wajib) is true of is not His essence itself but His essence 
in a certain respect, namely, [in respect to] the attribution 
of necessity. Thus His essence is the denotation (misdaq) of 
“necessary,” not what “necessary” is true of. All the other 
attributes and respects which are predicated of His essence 
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are analogous, for in themselves, and in the plane in which 
they are themselves, they are neither attribute (na‘t), nor name 
(ism), nor description (rasm). This should be remembered. 
The author stated this clearly in the gloss, where he said: 
“Thus His attributes are relations, respects, and attributions 
which attach to the transcendent essence with respect to its 
connections.” 5 

Denied His attributes: The intent of the philosophers is prob¬ 
ably the denial of effective attributes (al-sifat al-mu'ath- 
thirah). Such [effective attributes! are realized neither in the 
external world nor in intellection (fi al-taaqqul). You are 
aware that what is in the intellect is not effective, but that 
what is effective is the essence as well as some of the effects 
resulting from the essence. Thus their position is not .in¬ 
consistent with the doctrine of the Sufis. Let this be under¬ 
stood. 

Completely different: that is, different in concrete real exis¬ 
tence (al-wujud al-haqiqi al-‘ayni). 

29. He also said: “Our essences are imperfect'’: This state¬ 
ment appears to be closer to the doctrine of the philosophers. 
However, what is intended by it is what accords with the doc¬ 
trine of the Sufis. 

In no way is in need: with respect to His existence or the at¬ 
tributes of His perfection, of anything: other than His essence. 
Sufficient for everything: that is, for all things, with respect to 
everything: that is, with respect to everything that befits it by 
way of existence and its consequents (tawabi). 

Has no duality in it whatsoever: with respect to actual fact 
(al-waqC) and real existence. The duality exists only with re¬ 
spect to cognition (ab'ilm) and intellection (al-ta'aqqul). 

30. All are in agreement: that is, all of the three groups. 

They found no difficulty with respect to the connection of 

His knowledge, etc.: This means that something superadded 
to the essence can be supposed by the intellect to be a form 
corresponding to an external entity, whereas the essence itself 
cannot. There is thus no difficulty (ishkal) with respect to the 
mere possibility that His knowledge be connected to the thing 
known by being a form corresponding to it. As for whether 
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the connection of His knowledge to something originated 
necessitates its being originated, this is another question. 

31. Apprehends His essence by means of His essence: that 
is, not by means of an attribute superadded to His essence. 

It follows that He apprehends multiplicity: because knowl¬ 
edge of the complete cause (al-Wah al-tammah) implies knowl¬ 
edge of the effect (aTma'lul). The gist (hasil) of the doctrine 
of al-Shaykh [Ibn Sma) is that His knowledge of His essence 
is identical with His essence and is thus presentational 
(hudurl), whereas His knowledge of what is other than He is 
superadded to His essence and is representational (husiili) like 
the knowledge of contingent beings. 1 

32. Both an agent and a recipient at the same time: that is, 
an agent of something and a recipient of that same thing, for 
this is impossible in their opinion. 

By attributes that are neither relative nor negative: but, on 
the contrary, real (haqiqiyah), although the philosophers lim¬ 
ited the attributes to these two. 

A substratum for His multiple and contingent effects: some 
of which are originated. This is impossible in the opinion of the 
theologians who allow His being a substratum for nonoriginated 
things. 

That His first effect is not distinct: for the first effect would 
then be |His] knowledge of the first effect, since [His] knowl¬ 
edge of a thing is prior to that thing, whereas the existence of a 
thing is posterior to [His] knowledge of it. 

And that He does not bring into existence anything which is 
distinct from Him through His own essence directly, etc.: 
Their position is that the First brings everything into existence 
through His essence without the mediacy (tawassut) of anything 
in that. 

Positions of the philosophers: that is, the doctrines (masa'il) 
of the philosophers. 

Plato, who affirmed, etc: after he had affirmed [His] knowl¬ 
edge. This applies also to his statement “and the Peripatetics, 
who affirmed.” The details and substantiation of their doc¬ 
trines are to be sought from the appropriate works on this 
subject (min mawdi'ihi). 
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33. The commentator then indicated, etc.: The gist of his 
position is that His knowledge of His essence and of the first 
effect is not by means of a form distinct [from Him), whereas 
His knowledge of other things is by means of forms impressed 
(suwar muntabiah) in the first effect and in the other in¬ 
tellectual substances (al-jawahir al-‘aqliyah). 

Other than the form of his own essence through which he is 
what he is: The word “form" is sometimes applied to an entity 
resembling the source of revelation fmabda' al-inkishaf), by 
which I mean knowledge, or it may be applied to the thing 
itself at the time it is perceived, and by this I mean the thing 
known (al-malum). It is this second meaning which is in¬ 
tended here, as is indicated by his saying: “through which he 
is what he is.” It should be understood that the commentator’s 
thesis here is that the knowledge of the First is not by means 
of the occurrence of a form in Him, and that it is possible for 
Him, on the contrary, to know a thing either by means of that 
very thing or through the occurrence of a form not inhering in 
Him. He supports this with apparently presumptive premisses 
(muqaddimat zanniyah zahiriyah) which conclude with his say¬ 
ing: “The foregoing have been presented.”' He then specifies 
the thesis and presents it in detail by stating that God knows 
His essence through His essence and knows the first effect 
through the essence of the first effect and by means of its 
presence (hudur) and occurrence (husul) to Him. He knows 
all other existents through the occurrence of their forms in 
the intellects (al-'uqul'). This, however, is also a rhetorical 
rather than a demonstrative method producing, as it were, a 
certain conviction (iqna‘). It should be known that the word 
“form” in construct [with “his own essence”] gives the illusion 
of duality (tuwahhim al-ithnaynlyah) as between essence and 
form, and, if the matter were not obvious, it would have been 
better and clearer to say: Just as an apprehender in perceiving 
his own essence does not require a form other than his own 
essence, but on the contrary apprehends his essence through 
his essence. . . . 

By means of a form which you have imagined or brought to 
mind: that is, by means of a form which you have generated 
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Occur: that is, it is possible for them to occur to Him. be¬ 
cause the premisses imply only the possibility of that. For this 
reason he undertook to prove it again by saying: “The fore¬ 
going having been presented. . . Up to that point he had 
made clear only that his thesis, namely, that God is a knower 
without the inherence of a form in Him, is something rationally 
possible. The remainder [of his argument] consists of char¬ 
acterizing (tashkhis) the nature (kayfiyah) of the thesis in spe¬ 
cific terms (‘ala al-ta'yin) and demonstrating it. 

(31 [a. And His knowledge of those substances is their exis¬ 
tence and their emanation from Him. His knowledge of those 
things whose forms are impressed in those substances is by 
means of the presence of those forms which are impressed in 
them: It should be understood that the forms of all the other 
intellectual substances are impressed in the first effect, that is, 
the first intellect. Thus, the First knows them by means of 
these forms, just as He knows the other things whose forms 
are inscribed (al-murtasimah) in the [intellectual] substances. 
It is apparent from his position 1 that God’s knowledge of the 
first substance is its existence and its emanation from Him. 
and that His knowledge of the other caused existents (al- 
mawjudat al-ma‘lulah) is by means of the impressed forms, 
since there is no necessity for asserting such a point of view 
(Vtibar) except in the case of the first emanation (al-sadir al- 
awwal) even though the literal meaning of al-Tusi’s expres¬ 
sion: “Since the intellectual substances, etc.” 2 is conducive to 
what the author has mentioned. 

35. The existence of the first effect is thus identical with the 
First s apprehension of it: What follows from the premisses is 
that the first effect is known to God through itself, not through 
an additional form. Then, since it is necessary that there be to 
whatever is qualified by being known a certain existence and 
occurrence, if not in intellection then externally, it is estab¬ 
lished that the first effect in its external existence and occur¬ 
rence 1 is present to Him. Thus its occurrence in the external 
world and God’s apprehension of it are one and the same. It is 
thus established that the existence of the first effect is identical 
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with God’s apprehension of it. However, since the thesis was 
the specification (ta'yin) and characterization (tashkhis) of 
[God’s] apprehension, it would have been more appropriate 
to say: The First's apprehension of it is identical with its 
existence. 2 

Then, since everything is caused by God either with or with¬ 
out an intermediary (wasitah), we say: This proof implies 
that His knowledge of all existents is identical with their exis¬ 
tence. This is so because the First together with the first effect 
is the cause of the second effect, and the First’s knowledge of 
His essence and of the first effect is the cause of His knowledge 
of the second effect. Then, just as there is no difference be¬ 
tween the two causes, so also there is no difference between 
the two effects, and so on up to the last effect. 

[31 [b. And His knowledge of His effects is their existence in 
His presence: that is, as implied by al-TusI’s proof, as we 
mentioned above, although al-TusI did not make this claim 
except in the case of the first effect. So keep in mind what is 
intended. 

37. Because those intellectual substances are contingent, 
they are therefore originated: The word “originated” is the 
predicate of anna. 1 His meaning is that they are originated 
through essential origination (al-huduth al-dhati) and known 
prior to their existence by priority according to rank (qabliyah 
bi-hasab al-martabah), and what is prior (al-sabiq) cannot in 
any way be identical with what is posterior (al-masbuq). 

.As \ God’s\ active and eternal knowledge: that is, the source 
of [His] action, which includes the giving of existence (ita’ 
al-wujud). 

And with particulars in a universal manner also: in accor¬ 
dance with what is well known and apparent from his position. 

And which is prior to the existence of things: that is, accord¬ 
ing to rank. 

With respect to the most noble of His attributes: namely, 

|His) knowledge. 

Otherwise, it would have been impossible to give them exis¬ 
tence: because [God], the Knowing and Wise, gives to whoever 
is deserving what he deserves in accordance with His wisdom. 
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(al-sufiyah ahnuwahhidah), according to which His effects are 
His modes (shuunat) and aspects (i'tibarat) which are fused 
(al-mundamijah) in His essence without being distinguished at 
the level of His essential unity. This is contrary to the position 
of the philosophers, according to which the Truth’s effects are 
really separate entities (aghyar) and substances distinct from 
His essence, may He be praised and exalted above what does 
not befit Him. The analogy is thus not entirely applicable to 
their position. 

41. How can they deny, etc.: They also said: [God’s] de¬ 
cision (al-qada’) is equivalent to [His] knowledge of things 
and their states as a whole (ijmalan) in the world of intellects 
(‘alam al-'uqul), whereas [His) decree (al-qadar) is the equiva¬ 
lent of |His) knowledge of them in particular (tafsilan) in 
the world of souls ('alam al-nufus) and encompasses the charac¬ 
teristics of substances and attributes as well as the charac¬ 
teristics of qualifications (al-quyud) and conditions (al-shara’it) 
insofar as such particularization and characterization are pos¬ 
sible. Primary providence (al-‘inayah al-ula) is the First’s 
knowledge (both) as a whole and in particular and encom¬ 
passes what is in both worlds (al-alamayn)' exactly. This is an 
unequivocal assertion of [His] knowledge of particulars as 
particulars. 

They also made the relation to Him of \all\ times, past, 
future, and present, a single relation, etc.: A temporal existent 
(ahnawjud al-zamani) is situated in present time (zaman al-hal), 
so that it lies between two sides, one of which is the past and 
the other the future, for the present is between the past and the 
future. As for that which is abstracted from time (al-mujarrad 
‘an al-zaman), since time is not an envelope for it, it is not 
situated in the present, but on the contrary is self-realized 
(mutahaqqiq bi-nafsihJ) outside of time, and the past and future 
do not lie on either side of it. Thus the relation of the three 
times to it, insofar as it is outside of time, is a single relation 
just like the relation to it of all other existents separate from it. 
One cannot, therefore, say with respect to it that some things 
have passed it by and others have not yet occurred to it. This 
is quite apparent. When those immersed [in time and space] 
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44b. I should answer yes: This is to affirm [the limitation 
of His knowledge by the second way] to the present (al-hali- 
yah), although not in the sense imagined by the questioner 
and which caused him to object, but rather in the sense indi¬ 
cated by the author’s statement: “since (all] times are the 
same in relation to Him as well as present with Him, as has 
just been mentioned.” 

In relation to Him are present: that is, the relation of all 
existents to Him is similar to the relation of existents in the 
present to a temporal existent fal-mawjud al-zamani). 

46. Our mere knowledge of what can possibly emanate from 
us: namely, (our] external, voluntary acts. It should be known 
that we first conceive the act and then, successively, judge it 
to be good, find we have an inclination towards its occurrence, 
determine to bring about its occurrence, and finally move the 
(appropriate] organ. The act then emanates, and its effect 
is realized. As for the conception of the act, it flows from the 
Effusive Principle (al-Mabda al-Fayyad) without our choos¬ 
ing, as does also our knowledge of the goodness of its occur¬ 
rence. However, that knowledge and belief is called choice 
(ikhtivar), and that act thus emanates from this choice of 
ours. In that respect it is called voluntary, although in reality 
all of that is realized only through the Effusive Principle and 
exists only through His bringing it into existence without our 
having control over any part of it. On the contrary, we are only 
substrata for the occurrence (jarayan) of these entities fal- 
umur), including the act, from the Real Agent (al-Fa'il al- 
Haqiqi), Thus, our choice is in reality compulsion (jabr). This, 
however, is only a summary substantiation of the question of 
compulsion and choice, for a detailed substantiation requires a 
lengthy exposition inappropriate for this chapter. 

Is what follows upon [our\ desire which, in turn, stems from 
[our\ knowledge of the goal: The author meant by “desire" 
inclination towards the act’s occurrence, as we have men¬ 
tioned. For this reason he made it stem from the knowledge of 
the goal, which is the knowledge of the goodness of the act. 
By inclination he meant the determination to cause (the act] 
to occur, and for that reason he made it stem from desire. 
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47. For it: that is, the benefit, is a purpose and goal: What 
results from an act is called a goal fghayah), considering that 
the act terminates with it. It is called a final cause (‘illah gha'i- 
yah), however, considering that the belief that it will result 
from the act serves as a motive for bringing about the occur¬ 
rence of the act. It is in this latter respect that a goal is unani¬ 
mously considered impossible with respect to the Creator, may 
He be praised. 

48. He does not possess a state similar, etc.: nor a state re¬ 
sembling muscular power, etc. 

Emanates from Him through the essence alone: It might be 
imagined from this that the essence takes the place of these 
things. However, what is to be understood from his statement: 
“They make His essence and His knowledge together, etc.” 
is that it is the cognitive relation (al-nisbah al-'ilmiyah) which 
takes their place. Thus, “the essence alone” is to be taken in a 
more general sense than one which excludes or includes con¬ 
sideration of any other matter with it. 

49. But with respect to intellection: as was mentioned with 
respect to knowledge itself and all of its aspects. 1 

50a. All of the religionists: that is, those who believe in one 
of the divine religions or creeds. 

138] That is, both of them are proper for Him in accor¬ 
dance with varying motives, etc.: What is to be understood 
from the totality of his argument is that the difference between 
the position of the theologian and that of the philosopher is that 
in the view of the philosopher action is a concomitant (lazim) 
of the Creators essence. This is based on its being a concomi¬ 
tant of His volition (al-mashi'ah), which, in turn, is a concomi¬ 
tant of His essence, for the concomitant of a concomitant is a 
concomitant. Such is not the case in the view of the theologian, 
for he does not make the basis (mustanad) of action a concomi¬ 
tant of His essence. This presents a difficulty, however, be¬ 
cause, in the view of the theologians His action is a concomi¬ 
tant of His will (al-iradah), for they said: If He wills. He acts, 
and His will must be concomitant with Him, for it is an attri¬ 
bute of perfection (sifat kamal), and its nonexistence would 
be an imperfection (naqs). Therefore, if it were possible for 
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will to be separated from Him, imperfection would be possible 
[for Him]. This, however, is absurd (muhal), for just as imper¬ 
fection is absurd with respect to Him, so also is the possibility 
of imperfection absurd. Thus, if will is concomitant, then the 
action concomitant with it is also concomitant. Therefore, 
the nonexistence of the action is impossible in the thing itself 
(ft nafs al-amr). It is apparent, then, that the difference between 
the theologian and the philosopher consists solely in affirming 
or not affirming will [of God[. Should it be said that God’s 
action is not concomitant with His will, because His will is 
eternal, but is rather concomitant with the connection of His 
will (taalluq al-iradah), so that the meaning of “if He wills” is 
“if His will connects”; we should answer by shifting the argu¬ 
ment to the connection of His will and asking whether it is a 
perfection or an imperfection. It cannot be an imperfection, 
nor, if it is a perfection, can there be any possibility of its not 
existing. Moreover, one cannot say that it is possible for it to 
be neither a perfection nor an imperfection, because we should 
then say that if it were not a perfection then God’s action would 
of necessity be vanity ('abath), for if His action were good, then 
its source 1 would be a perfection. Thus, clearly stated, the real 
difference between the three positions is that in the view of the 
theologian both the occurrence of the action from God and its 
nonoccurrence are proper in the thing itself, whereas in the 
view of the philosopher and the Sufis the nonexistence of God’s 
action is not proper in the thing itself. Nevertheless the Sufis 
affirmed will of God, attributed His action to His will, and 
made His will a necessary cause of His action. They therefore 
said that He was a free agent (mukhtar), since a free agent 
is one who acts through will. The philosophers, on the other 
hand, did not affirm will of Him, but made His action attrib¬ 
utable to His knowledge. They therefore made Him a necessary 
agent (niujib) rather than a free agent, since a free agent must 
possess will. Thus, the Sufis agree with the theologians in 
affirming free choice and agree with the philosophers on the 
concomitance (luzum) of action with Him and the impossibility 
of His not acting. They differ from the theologians in that the 
latter allow the nonexistence of action in actuality (bi-hasab 
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al-waqi'), and from the philosophers in that the philosophers 
do not affirm will [of God] nor make action attributable to it. 

When the motive is pure: The gist of this is that if the knowl¬ 
edge of the benefit, which is the motive for action, connects, 
then the action is necessary and its nonexistence impossible 
with respect to that motive. However, the nonexistence of the 
action is possible in itself (fi nafs al-amr) because of the possi¬ 
bility of the nonexistence of that motive and the possibility of 
the existence of some other motive. In summary, the attri¬ 
butes of the Creator are eternal, and their connections (taallu- 
qat) are originated and contingent. They are not necessitated 
by [God's] essence, for [God’s] essence necessitates neither 
the existence of action nor its nonexistence. It is apparent that 
there is no need [to mention] this, for what is immediately 
understood by what is proper or not proper is what is so with 
respect to itself (bi-hasab nafs al-amr), for what is possible 
with respect to itself can be necessary with respect to some¬ 
thing else. The author mentioned all this, however, only for 
greater clarity. 

50b. Except that the philosophers took the position: as op¬ 
posed to the theologians, | in whose view] His will is not con¬ 
comitant with His essence. This is the implication (muqtada) 
of the author’s argument, and you are aware of what it con¬ 
tains. Accordingly his statement: “Thus the antecedent of the 
first hypothetical proposition, etc.” is a corollary (tafrV) of the 
philosopher’s position [only]. 

[39] Is only with respect to the expression, etc.: It is possi¬ 
ble that its meaning is: “If that from which the effect of will 
results 1 is realized from Him. He acts. If it is not realized. He 
does not act.” In this case the agreement would be with respect 
to meaning (bi-hasab al-ma'na). 

51. And free choice in bringing the world into existence: 
This is the emanation of action from Him through knowledge, 
wisdom (hikmah), and will, even though all of these are con¬ 
comitant with His essence, and He is a necessary agent (fa'il 
mujib) in this respect and in the sense of the action's being 
concomitant with Him. Nevertheless, His choice is not like the 
choice of humans, nor is it like the compulsion (jabr)oi humans 
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in the sense that He would be an agent compelled to act (fa'il 
majbur ‘ala 

His command is one: that is. His essential command. 

Thus wavering and the possibility of two different decisions 
are inapplicable to Him: because each of these would imply 
plurality, multiplicity, and manifoldness, may His essence be 
exalted above that, and because free choice is one of the essen¬ 
tial entities which are realized in the plane of His essential unity. 

Compulsion and free choice as these are understood by 
humans: that is, being compelled to act (al-maiburiyah fi al- 
fi‘l) in the sense of action occurring from someone whether he 
wills it or not, and wavering between two things, as previously 
mentioned. 1 

What actually occurs: that is, whatever occurs, from whom¬ 
ever it occurs, and in whatever manner it occurs, is necessary: 
for it is what is known and realized in the expanse of His knowl¬ 
edge (ff'arsat ‘ ilmihi). Anything else is impossible for the pos¬ 
sibility of its not occurring is something imagined only by him* 
who wavers [between two choicesJ. 

52. And that it was possible for Him that He not will, so that 
it would not appear: that is, not willing is possible for Him. It is 
obvious that the meaning of the verse |from the Qur’an] does 
not indicate this, nor does his explanation of it. For this reason 
the author undertook to interpret it as he did. 

Nor is decisive choice as mentioned above: with respect to 
the Creator. 

[Serves] either to deny the compulsion imagined by weak 
intellects: The justification (tawjih) for this is that what is intro¬ 
duced by “that,” 1 although his statement “so that it would not 
appear” is dependent upon it, is the subject (fa'il) of “it was 
possible” with the meaning: it was affirmed. Thus the meaning 
is: The dependence of the nonappearance of the world on His 
not willing was affirmed of Him. Its meaning thus reverts to: 
If He did not will, the action would not appear, and serves to 
emphasize it. The emphasis is an exageration of the denial of 
the imagined compulsion, particularly in the use of an expres¬ 
sion indicating the possibility of the nonexistence of the world 
as a result of His not willing. 


142 





AL-LARI’S commentary ok al-durrah al-fakhirah 


“And if He willed He would have made it still”: The mean¬ 
ing of his statement: “If He does not will He does not act” 2 is, 
according to custom: If He wills not to act. Thus His saying: 
“If He willed He would have made it still” has no other meaning 
than this. 

Or [to j/tow] that God: that is, the existence of the world 
has nothing to do with His essence or His essential perfection, 
for He is accompanied by His perfection whether the world 
exists or not. Thus his statement: “It was possible for Him 
[that He not will]”, that is, in view of His independent essence, 
or, as we should say, the possibility of the nonexistence of the 
world as a result of His not willing, implies the independence 
of His essence from the world. Instead of mentioning what was 
implied (al-lazim), as intended, he mentioned what implied it 
(al-malzum). 

53. In affirming a will superadded: that is, in intellection 
(fi al-ta‘aqqul). 

55. They allowed the dependence of an eternal effect on a 
free agent: in the sense that His action is in accordance with 
His will, even though His will is concomitant with His essence 
and His action is concomitant with His will, as was previously 
mentioned, not in the sense affirmed by the theologian, for 
[in that sense] an eternal effect cannot rationally depend on a 
free agent. 

Even though He is a free agent: in the sense mentioned a 
number of times previously. 

56. Something existing through a prior existence: that is, 
prior to the intention of bringing [it] into existence. 

58. Rather than in accordance with Himself: that is, the 
Manifest (ul-Mutajalli). 

Imperfection, then, attaches to the attributes: not in the 
thing itself (fi nafs al-amr), nor with respect to real existence 
(al-wujud al-haqiqi), but with respect to appearance (al-zuhur) 
and imaginary existence (al-wujud al-khayali). 

59. Either ascribes these attributes to God as imperfect: like 
the theologians, or else denies them of Him completely: like 
the philosophers. May God be high exalted above what the 
evildoers: of both groups, say. 
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Thus it is possible for their genus to exist: that is, what was 
only considered a genus, not that it is a real genus (jins 
haqlqi). 

62. Rather than in the thing named: that is, the thing ex¬ 
pressed (al-muabbar ‘anhuf 

[43] Nevertheless, its truth becomes evident upon reflec¬ 
tion: and one realizes that it is the truth which corresponds to 
actual fact (al-waqij, so that his differing from the position of 
our latter-day colleagues does no harm. Moreover, one realizes 
that in reality he agrees with our latter-day colleagues even 
though it appears that he differs. This is the probable interpre¬ 
tation of his statement (muhtamal al-kalam). His intent, 
however, is unknown. 

63. With respect to their being known to God. are eternal: 
and are also an attribute of His according to the position of the 
theologians. 

All the other expressions and significations of created 
beings: and, indeed, all objects of knowledge (al-malumat), 
whether existent, nonexistent, or intermediate between the 
two (al-hal ). 1 What is intended is that His speech, with respect 
to its particular characteristic (khususiyah), and in view of its 
being His speech, is an eternal attribute, although in view of 
the forms through which it is known (suwar ma'lumiyatiha), it 
is not the source of instruction (mabda al-ifham). 

Which rests on a leg: He has, as it were, compared the two 
premisses of a proof with two legs upon which it [might be said 
to] rest. His meaning is that there is not [even one] premiss of 
a proof for establishing it, much less two. On the other hand 
[he may have intended] saq as derived from sawq, |meaning 
to propound], as to propound a proof in various ways. His 
meaning would then be: There is no proof to demonstrate it 
no matter how it is propounded. In either case his purpose is 
to stress his denial [of the existence of any proof]. 

64. If it is equivalent to this attribute then its nature is ob¬ 
vious: with respect to being eternal or originated. However, its 
being pronounced, written, and designated (mushar ilayh) 
would then be enigmatical. 

Then there is no doubt that their subsisting in God is only in 
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information, further imparting of information can be imagined 
and is an object of His power. Thus it never happens that the 
imparting of information ceases. 

65b. God's attributes, however, do not define His essence: 

because He is individuated through Himself (mutaayyin bi- 
dhatihi) and no individuation particularizes (yu'ayyin) Him 
at all, for everything which an individuation particularizes is 
contingent and compound (murakkab) in its essence. 

And consequently they are not: that is, having learned that 
the speech of the Creator is not like the speech of human 
beings (al-adami), you should know that it is one of the aspects 
(i'tibarat) of His knowledge, for His knowledge is a source of 
His informing fmansha' li-iTamihi) and is, in this respect, 
speech. [The author] asserted this below 1 when he said: “and 
spoke to him with the knowledge of His essence.” 

66. Thus, the Creator’s speech: with the meaning of the 
gerund (al-masdar), that is, His speaking (takallum), for there 
is a lack of preciseness (musamahahf in the statement. 

67. You will see clearly that the speech of God is that which 
is recited, heard, and pronounced: in the world of forms and 
similitude (‘alam al-suwar wa-al-mithal) and in a form and 
similitude befitting His state. One should know that all the 
levels of speech, even the speech of inanimate beings fal- 
jamadat), are levels of God’s speech, but in accordance with 
the planes of His manifestations (tajalliyat) and descents (tanaz- 
zulat) as required by the doctrine of unification (mas’alat al- 
tawhid). As for the particular characteristic (al-khususiyah) 
subsistent in the Qur’an by which it is attributed to God and 
specifically associated with Him, it is that the Quran is speech 
which befits His state and which no one speaking a language of 
its genus can imitate. The reason it did not appear in the world 
of sense and visibility (‘alam al-hiss wa-al-shahadah) in a human 
manifestation (ft mazhar al-bashar) is that in this world speech 
befitting His state is impossible. Should you say: If this type of 
speech appeared in a human manifestation (fi mazhar al- 
bashanyah), then the purpose behind the sending down (in- 
zal) of the Qur’an, namely, its inimitability (ijazf by created 
beings, would be lost. I should answer: On the contrary, it is 
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possible for it to be inimitable in other than this manifestation, 
by analogy with the inimitable acts (al-afal al-mujizah) ema¬ 
nating from the Prophet. 2 It is obvious, however, that inimita- 
bility in the first and actual way, is more perfect and substantial. 

69. That the speech which is an attribute of God is none 
other than His relating and pouring forth: This is apparent 
from what was said by al-Imam Hujjat al-Islam [al-Ghazali] 1 
and by a certain person, namely, [Dawud] al-Qaysari. 2 

Moreover . the books sent down composed: up to: Thus the 
two syllogisms: This is apparent from what was said by al- 
Shaykh al-Kabir [Ibn 'Arab!] 3 and al-Shaykh Sadr al-Din al- 
QunawT, 4 and by al-Qaysari as well since what he said includes 
an exposition of both meanings [of speech]. One should note 
that [the authors] statement: “which have appeared through 
the mediacy of [God’s] knowledge,” up to: “Thus the two 
syllogisms,” is to explain the statement of al-Shaykh Sadr al- 
Din al-QunawI, which is not clear. 

71. In both the world of similitude and that of sense: except 
that what befits His state becomes manifest only in the world of 
similitude and not in the world of sense, as has been pointed out. 

72. God’s custom is to bring power and choice into existence 
in a man, etc,: Thus a man is [himself] created and is also a 
substratum for other creations (makhluqat) which are carried 
out upon him through God’s power and action. However, some 
of these are created posteriorly to the creation of others, not 
in the sense of essential necessitating posteriority (ba'diyah 
dhatiyah istilzamiyah), but rather in the sense of coincidental 
customary posteriority fba'diyah ‘adiyah ittifaqiyahJ. 1 Thus, 
God first creates in a man knowledge in its different degrees, 
then wili, power, and finally the act. None of this is from the 
man himself. How could it be when he in himself is nothing! 
What an excellent doctrine is held by the theologians on this 
question and how objectionable is the doctrine of the phi¬ 
losophers and that of the Mu’tazilites! for the philosophers 
determined upon necessitating causation (al-sababiyah al-mus- 
talzimah) whereby it is impossible for an effect not to result, 
and the Mu'tazilites determined upon generation (al-tawlid) on 
the part of man. 
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As for the verifying Sufis, the mirrors of their hearts were 
illumined by virtue of the verse: “Now We have removed from 
thee thy covering,” 2 so that they saw in existence neither the 
man nor what is carried out upon him. Indeed, they saw only a 
real, simple, and single essence fdhat wahidah basitah haqiqi- 
yah) appearing in the form of the man and in the form of what 
is carried out upon him, but in such a way that this appearing 
fal-zuhur) and manifesting (al-izhar) does not change its uni¬ 
tary essence (dhatahu al-ahadiyah). This is what they said 
after the secret of the Reality of Realities (Haqlqat al-Haqa’iq) 
and the Substance of Substances (Hayula al-Hayulayat) was 
revealed (to them]. How great is our merit by merely having 
their discourse on our lips, even though we have no conception 
of its meaning, to say nothing of having realized its content. 
We take refuge in God from error in articulating their dis¬ 
course, either on purpose or inadvertantly, as well as from 
denying their discourse, and being deprived of the joy of hear¬ 
ing it. Praise be to God for His favor, as is due Him and befits 
Him. 

75. Even though He is exalted above composition: that is, 
exalted, in their view, above composition with respect to His 
essence, for, although they assert composition and multiplicity 
|of Him] with respect to His attributes, they, nevertheless, do 
not take that multiplicity into account when considering the 
emanation of acts [from Him]. 

78. It is apparent that the true position: that is, it is apparent 
from the philosophers’ proofs by virtue of their being presump¬ 
tive (zannlyah) and convincing (iqna'iyah) and from the theolo¬ 
gians’ proofs inasmuch as they ]contain] unfounded premisses 
(muqaddimat wahiyah). However, in actuality, [the proofs for 
the true position] are real and certain in the author's view. 
How could they not be, when this has been agreed upon by the 
Sufis and revealed to them, and the author’s knowledge con¬ 
cerning them is certain. 

83. Moreover, if we go beyond these levels to the fifth and 
sixth: and consider the relation in both directions fila al- 
janibayn), as mentioned above, 1 although for infinity |to result] 
it is sufficient to consider the relation in one direction only, 
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since the levels are infinite in the sense that they do not come 
to an end. 

84. Its intellect: that is, the intellect of some sphere, namely, 
the second sphere from the [First] Principle. It is possible 
that the possessive pronouns qualifying “matter” and “soul” 
similarly [refer to some sphere] in order to be in agreement 
with the pronoun qualifying “intellect.” On the other hand it 
is possible that they convey [a sense of] specificity as [would 
be the case] with the pronoun [in the expression] “its level,” 
that is, the level of that thing. 1 We have brought this up only 
because the first intellect brought into existence the form, 
matter, and soul of the first sphere but not, however, its in¬ 
tellect, since it itself is its intellect. On the contrary, according 
to their doctrine, it brought into existence the intellect of the 
second sphere. It should be known that they said that God 
brought the first intellect into existence, and that the first in¬ 
tellect brought the first sphere into existence along with its 
matter, its form and its rational soul, which directs it, as well 
as the second intellect. Then the second intellect brought its 
sphere into existence both materially and formally, as well as 
the soul of its sphere and the intellect of the third sphere, and 
so on up to the tenth intellect. Then the tenth intellect created 
the four elements and the three generations (al-mawalid al- 
thalathah) 2 with all their many species, souls, and faculties, 
and so on as God willed. 

This is what they said, and most people have interpreted their 
words literally to the effect that there is an agent and cause 
other than God, may He be exalted above what does not befit 
Him. However, al-Muhaqqiq al-DawwanT has demonstrated in 
an essay 3 he wrote to explain the meaning of the following verse 
by al-Hafiz al-Shirazi: 4 

Said our Pir: On the pen of creation passed no error. 

On his pure, error-covering sight praise be. 

that their real position is that there is no agent in existence 
except God. He has explained this clearly and whoever desires 
certainty [on this point] should refer to this essay. Indeed, 
what they meant by the intellect’s bringing something into 
existence was its having a role (madkhaliyah) in bringing that 
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thing into existence. The author’s 5 words, however, cannot be 
restricted to either interpretation and are valid in any case. 
This should be considered carefully. Nevertheless, some of his 
expressions towards the end of what he has to say indicate 
what the substantiation [of this] is. 6 

They presented this by means of analogy: and conjecture 
(takhmin) not by way of demonstration and certainty. Never¬ 
theless, they made it conform to their axioms (qawa'id) and 
doctrines (masa’il), since most of their doctrines are conjec¬ 
tural (takhmini) and presumptive (zanni). 

85. These aspects are not hypothetical: That is, they are not 
purely hypothetical. 



NOTES 

to the Translation of al-Lari’s 

COMMENTAR Y 


Par 1 

1. For al-Jami*s description of the first and second individuations, see his 
Naqd al-Nnsus, pp. 8-12. 


Gloss 2 

1. See the commentary on par. 5. 

2. In the handbooks on the art of disputation (addb al-bahth) denial (man'), 
opposition (muaradah), and refutation (naqd) are listed as the three methods 
by which objection to a thesis may be made. In denial the objector denies 
one of the premisses used by the defender in proving his thesis. The ob¬ 
jector may do this either with or without a support (sanad), and the support 
may be coextensive (musawt), less extensive (akhass, more specific), or 
more extensive ( a'amrn, more general). See al-Iji, A dab al-Bahth; Tash- 
kubrizadah, Adah al-Bahth wa-al-Munazarah: and SachaqlTzadah, al-Risa- 
lah al-Waladiya/t. pp. 89-89. See also note 3 to par. 9 of the translation of 
al-Durrah al-Fakhirah. 

In the present case, the objector is denying the premiss of the philosophers 
that some quiddities are external existents by arguing as follows: 

No (things which have only mental existences) are (external existents). 

All (quiddities) are (things which have only mental existences). 

Therefore, no (quiddities) are (external existents). 

The minor premiss is the objector’s less extensive support. To deny the minor 
premiss by claiming that some quiddities are not things which have only 
mental existences is uselsss, since one cannot argue from this that some 
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a resemblance between it and another word in the sentence. In this case 
"remaining" fbaql) is used instead of “established" (thabit) because of its 
resemblance with "remainder” (baqiyah). See al*QazwFnT, Talkhis al-Miftah, 
p. 352-354; and al-Ahmadnagari. Dustiir al-'Ulama', III, p. 271, under al- 
mushakalah. 

Par. 18 

1. See al-Durrah al-Fakhirah, par. 20. 

2. See gloss No. 17. 

Par. 19 

1. And, therefore, not be impossible. See note 3 to the translation of gloss 
No. 2. 

Par. 21 

1. That is, choosing kamali, the relative adjective formed by suffixing yd’ 
to kamali perfection), rather than kamil, the customary word for “perfect.” 

Par. 23 

1. All of the manuscripts insert the commentary on gloss No. 42. at this 
point and again later in its proper place immediately following the commen¬ 
tary on par. 61. Two of the manuscripts, Yahuda 3872 and ‘Aqa’id Taymur 
393, have marginal notes indicating that the commentary on this gloss is out 
of place. 

Par. 25 

1. That is, one may choose either the expression "an existent” or “attribu¬ 
tive existence,” since the two have almost the same meaning. According to 
al-Fanarl in his Misbah al-Uns, p. 53, al-wujud al-idafi is the equivalent 
of the expression al-ma wjudiyah. 


Par. 28 

1. That is, the difference exists not only in human minds but also in the 
plane of God’s cognitive manifestation (majla ‘ilmTj, mentioned above in the 
commentary on par. 24. 

2. That is, God is not in need of the attribute of knowledge in order that 
things be revealed to Him. His essence is sufficient for that. See al-Durrah 
al-Fakhirah, par. 27. 

3. The translation of this, as well as the preceding sentence, is based on 
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my own proposed rewording given in the notes to the Arabic text. 

4. That is, in respect to being the source of revelation. 

5. See gloss No. 22. 

Par. 31 

1. For the difference between ‘ilm huduri and ‘ilm husuli. see al-Taha- 
nawi, Kashshaf, pp. 1056-1057, under al-'ilm. 

Par. 33 

1. See al-Durrah al-Fakhirah, par. 35, as well as note 1 to the translation of 
gloss No. 29. 

2. Literally, “after its absence from the thing perceived.” 

3. Since the example al-TusT presents in this paragraph is that of a human 
who apprehends something other than himself, and it is only in the following 
paragraph that al-TusT cites the example of a human who apprehends his own 
essence. 

4. Rather than, as stated by al-Tusi, “with your essence.” It should be 
noted that two of the manuscripts of al-Durrah al-Fakhirah. Yahuda 5373 
and Warner Or. 997(1), substitute bi-dhalika (with that) for bi-dhatika (with 
your essence). On the other hand, the 1290 Istanbul edition of al-Tusi’s 
Sharh reads bi-dhatika. 

5. See gloss No. 25. 

6. Since “to double” and “to be superimposed” mean approximately the 
same thing in this context. 

7. That is, the remoteness of your situation from that of an apprehender 
with respect to what emnates solely from his own essence: or perhaps the 
remoteness meant is the remoteness of the analogy. 

Par. 34 

1. See al-Durrah al-Fakhirah. par. 35. 


Gloss 31 a 

1. That is, al-TusI’s position. 

2. See al-Durrah al-Fakhirah, par. 36. 

Par. 35 

1. Rather than through an additional form. 

2. Rather than: “The existence of the first effect is thus identical with the 
First’s apprehension of it.” 


*56 





AL-DURRAH AL-FAKHIRAH 


Par. 52 

1. That is, “that He not will.” 

2. See al-Durrah al-Fakhirah, par. 50. 


Par. 60 

1. A fivefold division of speech is mentioned in gloss No. 42, and in al- 
Jurjani’s Sharh al-Mawaqif, VIII, pp. 99-100. 

2. A marginal notation at this point in Yahuda 3872 and ‘Aqa’id Taymur 
393 reads in translation: ‘That is, among the three divisions, namely, com¬ 
mand, prohibition, and narration.” 

3. See. for example, al-Ahmadnagari, Dustur al-'Ulama’, III. p. 101, under 
al-qawl. 

Par. 63 

1. For the meaning of hdl as used here, see al-Tahanawi, Kashshaf, pp. 
359-360, under al-hal. 

Par. 64 

1. See al-Durrah al-Fakhirah. par. 63. 

2. The point al-Lari" seems to be making here is that significations with 
respect to their being significations exist only as mental forms and are there¬ 
fore accidents. Since al-Jami has divided them into both substances and 
successive accidents, he must mean by significations the actual concrete 
things themselves corresponding to the mental forms which are signified by 
the verbal expressions. If this is so, however, it is hard to explain why in his 
commentary on As for the object of His knowledge. al-Lari says that their 
significations with respect to their being significations of them are of the class 
of substances known to God. For the meaning of rnadlul, see al-Ahmadna- 
gari, Dustur al-'Ulama’, III, p. 283 under al-ma’na. 


Par. 65b 

l. See al-Durrah al-Fakhirah, par. 66. 

Par. 66 

1. For the meaning of musamahah, see: al-Jurjanl, al-Ta'rlfat, under al- 
tasamuh: al-Ahmadnagari, Dustur al-‘Ulama\ Ill, p. 255 under al-musa- 
mahah. I, p. 291 under al-tasamuh: al-Tahanawi. Kashshaf, p. 639 under 
al-tasamuh. 
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Par. 67 

1. That is, its rendering them incapable of imitating it. 

2. The objection being made here appears to be that were the Qur'an a 
manifestation of God’s speech at the human level, that is, in the world of 
sense and vision, it would not be inimitable and, consequently, would not be 
an indication of the veracity of the Prophet. The answer given by al-Lari is 
that the Qur’an might still be inimitable even if manifested in the world of 
sense and vision just as certain other acts of the Prophet, such as the splitting 
of the moon, were inimitable even though manifested in the world of sense 
and vision. 

Par. 69 

1. See al-Durrah al-Fakhirah, par. 66. 

2. See al-Durrah al-Fakhirah, par. 71. 

3. See al-Durrah al-Fakhirah, par. 67. 

4. See al-Durrah al-Fakhirah, par. 68. 

Par. 72 

1. For the varieties of priority and posteriority, see: al-Tahanawi, Kash- 
shaf, pp. 1213-1215, under al-taqaddum; al-Ahmadnagarl, Dustur al-'Ulama, 
I, pp. 334-338, under al-taqaddum; and al-JurjanT, Sharh al-Mawaqif, VI. 
pp. 269-274. The point al-Larf is making is that a man’s act, although posterior 
to his knowledge, will, and power, is not an effect of these human attributes 
but is rather an effect of God’s knowledge, will, and power. 

2. Qur’an, L. 22. 

Par. 83 

1. That is, the lower levels with respect to the higher, and the higher levels 
with respect to the lower, in the manner mentioned in par. 83 of al-Durrah 
al-Fakhirah. 

Par. 84 

1. Al-Laifs meaning here seems to be that the pronouns qualifying “mat¬ 
ter” and “soul” refer either to some unspecified sphere, like the pronoun 
qualifying “intellect,” or to the specific level (martabah) of those things 
emanating from the first intellect which include the second intellect as well 
as the form’, matter, and soul of the first intellect. 

2. That is, the mineral, vegetable, and animal orders generated from the 
four elements—fire, air, water, and earth. 

3. See Danish Pazhuh, Fihrist, Vol. Ill, Part 1, p. 452; Vol. Ill, Part 4, p. 2248. 
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4. Dlwan. Ed. Brockhaus, No. 237, Vol. II, p. 158. The translation is based 
on that of H. Wilberforce Clarke, Vol. I. p. 428. 

5. That is, al-JamT, who, as has been mentioned, is quoting al-Tusi. 

6. Al-Larl seems to be referring to what al-Jami (al-Tusi) says in par. 85. 
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Terms are listed under their Arabic roots in the following 
general order: verbs, masdars, other nouns, participles, ad¬ 
jectives. Nisbah adjectives, however, are listed immediately 
following the word from which they are derived. Masdars and 
participles which retain their verbal meaning are included 
under the listing of the verb. Expressions consisting of more 
than one word are cross-listed under each word. Following the 
glossary of Arabic terms are a half dozen Persian terms. 

The abbreviations DF, H, and Sh stand respectively for al- 
Durrah al-Fakhirah, al-Jaml’s Hawashi (Glosses), and al-Larl’s 
Sharh (Commentary). The numerals following DF refer to the 
numbers of the paragraphs; those following H to the numbers 
of the gloss. A second numeral within parentheses after a gloss 
number refers to a paragraph of that gloss. Numerals following 
Sh refer to the sections of the Sharh, each of which has been 
numbered to correspond with the number of the paragraph of 
al-Durrah al-Fakhirah with which it deals. Numerals in square 
brackets after Sh, on the other hand, refer to those sections of 
the Sharh which deal with the Hawashi, and which have also 
been correspondingly numbered. 


’-b-d 

azalan wa-abadan, eternally and everlastingly. DF 51, 63. 
min al-azal ila al-abad, from eternity to everlastingness. 
H 36. 

abadl everlasting. DF 58. H 16, 33. Sh [16], 37. 

’ - th - r 

athar (athar), effect. DF 1, 56, 75, 76, 77, 80, 81, 83, 84. 
H 5(2), 13(1). Shi, 4, 21,46, [39]. 
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’ * th - r (continued) 

athar qadim, eternal effect. DF 54, 55. Sh 55. 
aththara (ta’thir), to effect. DF 57, 72, 74. 
ta’thir, efficacy. Sh 28. 

mu’aththir, effective; cause. DF 27, 75, 76. Sh 28, 84. 
al-sifat al-mu’aththirah, effective attributes. Sh 28. 

' - kh - r 

ahl al-akhirah, the people of the Hereafter. DF 71. 
ta'akhkhara, to be posterior. DF 31. 
ta’akhkhur, posteriority. DF 55. 
muta 'akhkhir, posterior. H 33. 

al-muta’akhkhirun, recent [philosophers or theologians]. 
DF 41. H 43(4). 

muta'akhkhini al-ashab, our latter-day colleagues. Sh [43]. 
’ - d - m 

adami . human being. DF 65. Sh 65b. 

’-z-1 

azal, eternity. H 42, 44. 

azalan wa-abadan. eternally and everlastingly. DF 51, 63. 
min al-azal ila al-abad, from eternity to everlastingness. 
H 36. 

azali, eternal. DF 57, 58, 62. H 16, 33, 44. Sh [16], 64. 
al-‘ilm cil-azali [God’s] active and eternal knowl¬ 

edge. DF 37. 

’ - s -1 

asil, basic. DF 64. 

wujud asil, basic existence. H 2(2). 

M-f 

mu’allaf, composed. DF 61. 

' -1 - h 

ahl Allah, the people of God. H 8. 
ilahi, divine. DF 20, 66, 70. Sh 50a. 
al-Dhat al-IlahTyah, the Divine Essence. DF 91. 
al-hadarat al-ilahlyah, the divine presences. H 12. 
al-ikhtiyar al-ilahi, divine choice. DF 51. 
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I - h (continued) 

al-‘ilm al-ilahi, divine knowledge. DF 91. 
al-iqtidar al-ilahi, divine power. H 45. 
al-martabah al-ilahiyah, the divine plane. H 16. 
umur ilahiyah, divine matters. H 13(1). 
al-ilahiyat, metaphysics. H 13(2), 13(3). 
nu'ut al-ilahiyah, the qualities of divinity. Sh 25. 


m - r 

amr (umur), thing, entity, matter. DF 30, 32, 37, 38,40,46, 
51, 55, 58, 63, 67. H 2(1), 5(1), 5(2), 27, 43(1), 43(2). Sh 
[21, 11, 19, 21, 28, 33, 34, 37, 46, 48, 51. 
amr basit, simple entity. DF 40. 
amr dhihni, mental entity. Sh[2). 
amr ghayr qarr, successive entity. Sh 64. 
amr i'tibari, mental entity. (See trans. of DF, par. 8, n. 2). 

DF 8, H 2(3), 6, 15(1). Sh 19. 
amr khariji, external entity. Sh 30. 
amr maqul, mental entity. Sh 5. 
umur ilahiyah, divine matters. H 13(1). 
umur wujudiyah, existential entities. DF 87. 
umur wujudiyah 'ayniyah, concrete, existential entities. 
DF 85, 86. 

bi-hasab nafs al-amr, with respect to itself, with respect to 
the thing itself. Sh [38J. 

fi nafs al-amr, in the thing itself, in itself (See trans. of DF, 
par. 51, n.l). DF 51. Sh 9, 26, [38], 58. 
amara, to command. DF 60, 62, 63. 
amr, command. DF 51. H 42. Sh 51, 60. 

m -1 

ta’ammala (ta’ammul), to consider, reflect upon, ponder. 

H 2(3), 28, 30(2), 43(4). Sh 5, 28, 84. 
fihi ta'ammul, further consideration [of this matter| is 
called for. H 2(2), 28. 


n - n 

annlyah, individual existence (See trans. of DF, par. 22, 
n.3). DF 22, 65. 
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’-n-f 

surah mustafadah tnusta 'nafah, newly effused form. DF 35. 
h -1 

ahl al-akhirahj the people of the Hereafter. DF 71. 
ahl al-haqq, the people of truth. DF 62. 
ahl Allah, the people of God. H 8. 

ahl al-nazar min abfalasifah, the rationalist philosophers. 
DF 89.' 

ahl al-sunnah, people of the approved way. DF 45. 

* - w -) 

alah t instrument. DF 66, 76,77. 

al-Awwal, the First. DF 31, 32, 35, 38, 40, 45, 83, 84, H 31, 
36. Sh 32, 33, 35. 

al-Awwal al-Haqq, the True First. DF 45. 
al-Awwal al-Wajib, the Necessarily Existent First. DF 36. 
ah Mabda’ al-Awwal the First Principle. DF 77, 78, 79, 81, 
85, 86. H 30(1). 

al-Wafyid al-Awwal, the One First [Being]. DF 81. 
awwaiiyah, priority, DF 87. 
ta’wtl, interpretation, Sh 52. 

* * w - n 

an, time. DF 22. Sh [42]L 

1 - w - y 

ayah, miracle, H 13(3). 
b-h t 

al-wujud al-baht, pure existence. Sh 1. 

b - h - th 

fihi bahth this calls for further investigation, this is open 
to question. Sh 4, [42], 

b ~ d - ’ 

mabda) source, principle, origin. DF 40, 78, 85. H 5(2), 
16. Sh 4, 60. 

al-Mabda’al-Awwal, the First Principle. DF 77, 78, 79, 81, 
85, 86. H 30(1). Sh 84, 

al-Mabda 1 al-Fayyarl the Effusive Principle. Sh, 46. 
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b - s -1 (continued) 

amr baslt, simple entity. DF 40. 

al-wujud al-baslt al-haqiql, real and simple existence. 

Sh 25. 

inbasatci 'ala, to expand over. DF 20, 90. 
inbisat, expansion. DF 90, 91, 92. H 17, 37. 
nisbah inbisativah, relation of expansion. DF 91. 

b - sh - r 

mazhar al-bashar, human manifestation. Sh 67. 
mazhar al-bashariyah, human manifestation. Sh 67. 
al-wujud al-bashari al-jismani, bodily human existence. 
Sh 11. 

al-wujud al-bashari al-riihani, spiritual human existence. 
Sh 11. 


b - s - r 

basar, sight. H 11. Sh 21. 

al-quwah al-basarlyah. the faculty of sight. H 13(1). 
basir, seer. DF 66. 

'ayn al-basirah, the eye of insight. Sh 11. 
absara (ibsar), to see. H 13(1). 

b-t-1 

butlan, falsity, absurdity. DF 4, 23. H 2(2). Sh 4. 
bcitil, absurd. H 15(1). 

abtala (ibtal), to nullify, refute. DF 37. Sh [2j. 
b • t - n 

batin, internal. H 13(1). 

bcitin al-wujud, the inner aspect of existence. Sh 1. 
fi batin ‘ilmihi, in His inner knowledge. DF 1. Sh 1. 
al-quwa al-batinah, the internal faculties. DF 21. 

b- q-y 

baqa', continuance. H 15(1). 
b - ‘ - th 

ba'ith, motive. Sh 47. 
b * ‘ - d 

ha'uda, to be improbable. H 27. 
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b * ‘ - d (continued) 

ba'diyah ‘adiyah ittifaqiyah . coincidental customary pos¬ 
teriority. Sh 72. 

ba'diyah dhatiyah istilzamiyah, essential necessitating pos¬ 
teriority. Sh 72. 
ba'id, improbable. H 42. 

istab'ada (istibad), to think improbable. DF 11, 12, 14. 
Sh 11. 


b - ‘ - d 

tab'id, partition. DF 10. 
b - y - n 

mubayin, distinct, separate. DF 31, 32, 35. H 27. 
mutabayin, completely distinct (See trans. of DF, par. 14, 
n. 3). DF 14. H 30(2). 

t - b - ‘ 

tabi'ah (tawabi'), consequent. Sh 29. 
bi-al-tab‘iyah, as a consequence. DF 68. 

t - r - k 

taraka (tark), to abstain [from an act, from creation). DF 
50. H 38. 

t - m - m 

tamm, perfect. Sh 23, 40, 67. 

'illah tammah, complete cause. DF 85. 
al-kamal al-tamm, complete perfection. DF 50. 

th - b -1 

thabata, to be proven, established, affirmed: to subsist. 

DF 3, 18. H 15(2), 30(1). Sh (2), 18, 35, 52. 
thubut, subsistence. H 2(3), 5(1). Sh [2]. 
ta'ayyana ta'ayyunati thubutTyah, to become individuated 
as fixed essences. Sh 1. 
thabit, subsistent, established. Sh [10), 26, 67. 
al-a'yan al-thabitah, the fixed essences (See trans. of DF, 
par. 89, n. 2). DF 89, 90. 
al-kawakib al-thabitah, the fixed stars. DF 85. 
athbata(ithbat), to establish, prove, demonstrate; to affirm. 
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th - b -1 (continued) 

to affirm the existence of. DF 12, 17, 20, 25, 28, 29. 30, 
31, 47, 48, 49, 50, 51, 53, 54, 55.60,63, 64,77,78,85,88. 
H 20. Sh [ 10], 34, [38], 55, 63, 84. 
al-muthbat labu, thing in which something subsists. Sh 
[ 2 ]. 

th -1-th 

al-thulthiyah, thirdness. DF 80. 
th - n - y 

thanawl, dualist. DF 29. 

ithnayniyah. duality. DF 25, 29. Sh 26, 29, 33. 

istithna', exception. H 2(3). 

j - b- r 

jabr, compulsion. DF 51, 52. Sh 46, 51, 52. 
majbiir, compelled. Sh 51. 
majburtyah, being compelled. Sh 51. 
jabarut, power. DF 66. 

j-r-d 

mujarrad, abstract, abstracted, unconnected. DF 89. H 
5(1), 14. Sh 23, 37. 

mujarrad ‘an al-zaman, abstracted from time. Sh 41. 
arwah mujarradah, abstracted spirits, spirits abstracted 
[from matter]. DF 87. 

tajarrud, immateriality, abstraction [from matter], DF 71. 

j-z-’ 

juz’ fajzaj, part. DF 13, 16, 40, 61. Sh 21. 61. 
juz'J, particular, singular, individual. DF 9, 14, 20, 24, 36, 
37,41,64. H 7, 20. Sh 20,41. 
al-juz Tyat al-zamanlyah, temporal particulars. DF 42. 

.‘ala wajhjuz’l in a particular manner. DF 39. 
tajzi'ah, division, partition. DF 10. 

j - z - m 

jazama, to judge, conclude, decide. DF 57. 
al-ikhtiyar al-jazim, decisive choice. DF 52. 
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j * S - m 

al-jism ahnahsus, sensible body. H 13(2). 
al-wujud al-bashari al-jismani, bodily human existence. 
Sh 11. 

j-‘-l 

jal, creation. DF 16. 
majul, created, creation. Sh 4. 

al-mahlyat al-ghayr al-maj'ulah, uncreated quiddities 
(See trans. of DF, par. 58, n. 1). DF 58. 

j-I-1 

jalal, majesty. DF 67. H 5(2). 
j * I * w 

majla (majali), manifestation, place of manifestation. DF 
1, 58, 59, 69. 70. Sh 1. 24. 

majla 'ayrii, concrete place of manifestation. Sh 24. 
majla ‘ilmi, cognitive place of manifestation. Sh 24. 
tajalla (tajalli), to become manifest, to manifest oneself. 

DF 1, 58, 67, 71. H 17. Sh 58. 
tajalli manifestation. DF 67. Sh 67. 
tajalli mithall similative manifestation. DF 71. 
al-Mutajalli, the Manifest. DF 58. Sh 58. 

j - m - d 

jamad, inanimate being. Sh 67. 
j - m - 

jama'a bayri, to combine. DF 55. 

jam'an wa-furada, collectively and individually. DF 39, 
43. 

ahadiyat jatri jam?sifatihi wa-asma’ihi, the oneness of the 
aggregate of all His attributes and names. DF 74. 
al-jam‘Tyah, concentration. DF 11. 

mazhariyat al-ism al-jami, the manifestation of the com¬ 
prehensive name [of God] (See trans. of DF, par. 21, 
n.l). DF 21. 

majmu, sum total, combination. DF 16, 40, 47. H 15(1). 
jama'a, to be harmonious with, in harmony with, consis¬ 
tent with. DF 20. Sh 18, 25. 


179 






Copyrighted Material 


AL'DURRAH ALFAKHIRAH 

j - m - ‘ (continued) 

ijma , concensus. DF 60, 

j - ra -1 

fiabjumlah, in general. DF 17. 

‘aid wajh kulli jumli, in a universal and general manner. 
Sh h 

ijmalan, as a whole. DF 40. Sh 41. 
ijmalan wa-ta/sllan, as a whole and in particular. DF 43, 
naqd Hmall general refutation (See trans. of DF, par, 9 t 
m3). Sh 9. 

j - in - h - r 

al-jumhur, all, the majority. DF 26. 

jumhur al-mutakaUimln, the majority of theologians. DF 
5, 25. 

j - n - s 

jins (ajnds), genus. DF 6, 15, 16, 62. H 42. Sh 40, [42], 67. 
j - w - d 

al-jud, liberality. DF 50. 
j - w - z 

jdza (jawdz), to be possible. DF 46, 55,77, H 15(3), 19,42. 

Sh 4, [5J, 18, 30. 33, [38], 84. 
jawaz, possibility. DF 75, 76. Sh 30, 34. 
majazan, metaphorically. II 43(1). 
majazl, metaphorical. Sh 60. 

jawwaza, to allow, to believe possible. DF 55, 75 t 78, 79, 
80, 85, 86. H 15(3). Sh 32, [38], 

j - w - h - r 

jawhar (jawahirj substance. DF 6. H 31. Sh 4, 37, 
aljawhar ahawwal, the first substance. Sh [31 ] a. 
al-jawahir al-'aqtlyah> the intellectual substances. DF 36, 
37. H32. Sh 33, [31] a. 

hujjah (hujaj), proof. DF 12, 25, 

h ■ j - b 

ai-mahjubun, those veiled [from the truth], H 10. 
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h - j - b (continued) 

al-mahjubiin 'an al-haqq, those veiled from the truth. 

DF 37. 

h-d-d 

hadda, to define. DF 65. 

hadd (hudud), definition. DF 65. 

h - d - th 

hadatha, to originate. DF 44. H 33. 

huduth, occurrence, origination. H 27, 43(3). Sh 30, 61, 
64. 

al-huduth al-dhati, essential origination. Sh 37. 

hadith, originated. DF 37, 56, 57, 61. H 43(2), 43(3). Sh 
30, 32, 37, (38], 61. 

hadithah (hawadith), event. DF 41, 76. 

hadith, tradition. DF 52. 

hadith al-tahawwul, tradition of the transformation (See 
trans. of DF, par. 71, n. 3). DF 71. 

ahdatha (ihdath), to originate (See trans. of DF, par. 72, 
n. 2). DF 72. 


h - r - f 

harf fhuruf), letter. DF 62, 67, 69, 71. H 36, 43(3), 44. 
Sh 61. 

huruf al-lafz, spoken letters. DF 67. 
huruf al-raqm, written letters. DF 67. 

h - r - k 

harakah, movement. DF 55. 

harraka, to move, cause to move. Sh 21, 46. 

h - s - s 

‘alam al-hiss, the world of sense. DF 71. 

'alam al-hiss wa-al-shahadah, the world of sense and visi¬ 
bility. Sh 67. 

mukalamah hissiyah, sensible speech. DF 71. 
al-hawass al-zahirah, the external senses. DF 21. 
mahsus, sensible. H 11. 
al-jism al-mahsus, sensible body. H 13(2). 
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h • s - 5 

hisah (hisas), portion. DF 5, 6 , 7. H 2(1), 3,5(1), 15(3). 
Sh [2]! ' 

h - s ■ r 

hasara, to limit. DF 12. 

inhisar, limitation, restriction. DF 3, 21 . Sh 3, 

h-s -1 

hasala, to occur. DF 34. 36, 89. H 39, 42. Sh 25, 33,34,41. 
husuL occurrence, existence. DF 34, 36, 57,73, H 5(1), 28, 
30(1), 40. Sh 33, 35, 47. 

husuli, representational (See trans, of Sh, par. 31, n. 1 ), 
Sh 31, 

basil, gist, summary. DF 6 , 31, 44. Sh 3, [2], 26, 31, 33. 
44a, [38). 

ai-hasil bi-al-masdar, state resulting from an infinitive 
(See trans. of Sh, par. [5), n. 1). Sh [5]. 
hassala {tahsil), to bring into existence. DF 57. 

h - d-r 

hudur, presence, being present, attendance. DF 43, 44. 
H 31, Sh 33, 

huduri presentational (See trans, of Sh, par. 31, n. 1). 
‘ Sh 31. 

al-hadarat aHlahiyah, the divine presences. H 12 , 
hadir, present. DF 41,44. H 31, 36. Sh 35. 
istakdara, to bring to mind. DF 33. 

h - z - r 

haza Vr aldmkan, realms of contingency. H 8 . 
h - f - % 

af-Lawh al-Mahfuz, the Preserved Tablet. Sh 61. 
h - q - q 

fyaqq, truth. DF 33, 37, 65. Sh 33, 35, [43]. 
al-Haqq, the Truth. DF 37, 43, 52, 58, 74, 87. H 33. 44. Sh 
23, 40,41, 64. 

ai'Amval al-Haqq, the True First, DF 45. 
ahl al-haqq t the people of truth, DF 62. 
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- q - q (continued) 

fikaqq, with respect to. DF 51, 65, Sh 47, [38]. 
ah Wahid ai-fjtaqq. the True One. DF 24. 
al-Wujud al-Haqq, the True Existence. DF 26, 74, 87, 89, 
90. 

kaqiqah (haqa’iq), reality, real quiddity (See trans. of DF, 
par. 2, n. 1). DF 2, 6, 8, 10,12, 14, 15, 16, 18, 21, 22, 25, 
31, 37, 65, 67, 87, 90. H 4, 5(1), 5(2), 6, 9, 13(1), 13(2), 
13(3), 15(1), 43(4). Sh 1,3,10,12, 25, 26, 37, 40, 

Haqiqat al-Haqa ’iq t the Reality of Realities. Sh 72. 
al-kaqa’iq abkawmyah, mundane realities. DF 91, 
haqlqatan, in reality, really, DF 27. y 5(2), 43(1), 43(2). 
Sh 1,6, 21, 24, 28, 34. 

( alam at-ma'ani wa-ahhaqa’iq, the world of ideas and 
realities, Sh [37]. 

bi-al-fyaqiqah, in reality. DF 44. Sh 40. 
hhhasab al-haqiqah, in reality. Sh [43J. 
fi ai-haqlqah, in reality. DF 27,37, 70, 89, 90. Sh 37,46. 
mukhtalif al-kaqlqah, with a dissimilar reality. DF 6, 7. 
Sh 9. 

muttafiq al-haqiqah, with the same reality, DF 6. 
haqlql real, DF 8, 77, 78, H 6, 16, 42, 43(2). Sh 1,19, 20, 
32,37, 40, [42], 72,78. 
al-Fa 7/ al-Haqlql, the Real Agent. Sh 46. 
al-fana'al-haqiqi, real passing away, Sh 11. 
al-sifat al-haqiqiyah, real attributes [of God], DF 41, 45, 
77, H 19. 

al-wdhid at-haqiqi, what is really one, DF 78,79, 80, 91. 
ahwujud al-baslt at-haqiqi, real and simple existence. Sh 25, 
at-wujud ul-haqlqi, real existence. Sh 29, 58. 
at-wujud at-haqiqial-‘aynI T concrete real existence. Sh 28. 
haqqaqa (tahqiql to verify, substantiate, demonstrate. DF 
38. H 2(2), 13(2), Sh 18, 28,32, [37], 46, [38], 84. 
muhaqqiq , verifier. (See trans. of DF, par. 5, n. 1). DF 5, 
10, 13, 26, 44, H 5(2), 24, 43(4). Sh 33, 84. 
al-Sufiyah al-muhaqqiqun, the verifying Sufis, DF 49, 78, 
86, Sh 37, 72, 

muhaqqiq, realizer, H 5(2). 
muhaqqaq, substantiated. Sh 11. 
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h - q - q (continued) 

tahaqqaqa (tahaqquq), to be realized. DF 15, 21. 90, 91. 

H 2(3). Sh 5, 28,41,46, [39], 51. 
tahaqquq , realization. DF 14, H 5(1), 28. Sh 3, 4, 5, 9, 12, 
25,41.72. 

mutahaqqiq bi-nafsihi, self-realized. Sh 41. 
mutahaqqiq ft nafsihi . self-realized. H 5(2). 

h - k - m 

hakama(hukm), to judge, conclude, determine upon; to 
predicate. DF 28, 35, 42. H 2(3), 5(1), 12, 29. Sh [2J, 11, 
46, 72. 

hukm fahkam), quality, characteristic, nature. DF 24, 
64, 68, 89. Sh 1,21,64. 
hukm, decision, judgment. DF 51. Sh 11. 
hukm (ahkam), precept. H 43(2), 43(4). 
hukman, qualitatively. DF 56. 
hikmah, wisdom. H 13(1). Sh 37, 51. 
al-Hakim, the Wise. H 13(1). Sh 37. 
hakim fhukama’), philosopher. DF 2, 6, 12, 25, 27, 31, 32, 
37. 40. 44, 45, 48, 49, 50. 53, 54. 75, 78, 79, 80, 88, 89. H 
2(1), 5(1), 20. 37, 39. Sh [2|, 9, 28, 29, 32, 40, 41. [37]’, 
[38], 50b. 59, 72, 78. 

al-hukama’ al-mutaqaddimun, the early philosophers. DF 

2 . 

h-1-1 

halla fi(huliil), to subsist in, inhere in. DF 32, 34, 35, 76. 
H 28. ’ 

hulul, inherence, subsistence. Sh 34, 37. 
hall, subsistent, inherent. DF 34, 37, 39, Sh 33, 37. 
al-hallJyah, quality of being subsistent. DF 37. Sh 37. 
mahall (mahall). substratum, place. DF 32, 34, 37, 39, 58, 
59, 72. Sh 32, 37, 46. 72. 

al-mahalliyah, quality of being a substratum. DF 37. Sh 37. 
h - m -1 

hamala(haml), to interpret; to predicate. H 43(2). Sh [21, 
[5], 28* 84. 

mahmal, interpretation. H 43(4). 
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h - m -1 (continued) 

haml. predication. DF 15. H 20. 
mahmul, predicate. H 2(1). Sh [2[. 
mahmul 'ala, predicated of. H 5(1). Sh 20. 
ihtamala, to be probable. Sh 28. 
ihtimal, probability. H 15(3). 

\ala al-ihtimal, to the point of probability. DF 17. 
muhtamal al-kalam, probable interpretation of the state¬ 
ment. Sh |43|. 

h - w - j 

ihtaja (ihtiyaj), to need, be in need. DF 39, 46. H 15(1), 
' 27, 31! 32, 44. 

h - w -1 

ahata bi (ihatah), to encompass; to grasp. DF 20, 44. 45, 
68. H 13(2)', 17, 36. Sh 23,41. 
muhit, all-encompassing. DF 12. 

h - w -1 

hal fahwal), situation, state, mode. DF 33. H 13(1), 13(2), 
13(3), 27. Sh 41, 67, 71. 

hal, intermediate state between existence and nonexis¬ 
tence (See trans. of Sh. par. 63, n. 1). Sh 63. 
hal, present. DF 41. Sh 41, 44b. 
zaman al-hal, present time. Sh 41. 
hall present, presently existing. DF 44. 
halah, state. DF 48. Sh 48. 
halah nafsaniyah, psychical state. DF 46. 
al-mawjudat al-hallyah, presently existing things. DF 44. 
al-haliyah, the present. Sh 44 b. 
ahala, to declare impossible. Sh 11. 
muhal. impossible, absurd. DF 32, 36, 56. Sh 47, [38j, 51. 
tahawwul, transformation. DF 14. 20. 
hadith al-tahawwul, tradition of the transformation (See 
trans. of DF, par. 71. n. 3). DF 71. 
istahala (istihalah), to be impossible. DF 50, 53. H 12. 
Sh [381. 

istihalah. impossibility. DF 12, 37. Sh 11, 37, [381. 
mustahil, impossible. Sh 11, 72. 
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h - w -1 (continued) 

mustahil al-wujud, impossible of existence. DF 51. 
h - y - y 

hay ah, life. H 19. 
h - y - th 

min hayth huwa huwa (hiya hiya), as he is in himself. DF 
26.’ Sh 28. 

min hayth hcidhihi al-haythiyah, in this respect. Sh 64. 
min hadhihi al-haythiyah, in this respect, from this as¬ 
pect. DF 13. 

kh - b - r 

khabar, narration. H 42. 
al-Khabir, the Well-Informed. DF 43. 
akhbara, to inform, narrate. DF 60. 62. 63. 67. 
ikhbar, narration. Sh 60. 

kh - d - sh 

khadasha, to invalidate. H 1. 
kh - r - j 

kharij 'an, external to, extrinsic to, outside of. DF 5, 6, 7, 
18. H 4, 15(2), Sh 19,41. 

kharijan, outside the mind, externally, in the external 
world. DF 4. 5, 20, 78. H 15(1), 15(2), 15(3). 
bi-hasab al-kharij, externally, outside the mind, in the ex¬ 
ternal world. DF 49. H 2(1), 2(3), 5(1), Sh [2J, [5]. 
fi al-kharij, externally, in the external world. DF 4, 12, 19. 

H 2(1), 2(2), 4. 5(1), 14. Sh [2|, 28, 35. 
fi kharijal-'aql, outside the mind. Sh [2J. 
fjkharij al-dhihn, outside the mind. Sh (2). 
kharijl external, in the external world. DF 4, 8, 20, 37. 

H 2(2), 5(1), 15(1). Sh 12,35, 46. 
amr kharijl external entity. Sh 30. 
mawjud kharijl external existent. Sh 4. 
al-wujud al-kharijl external existence. H 2(2), 2(3). Sh 4, 
12 ]. 

akhraja, to exclude. H 9. 
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kh - s - S 

khusus, particularity, specific nature. H 14. Sh 9, 41. 
khususlyah, characteristic, particular characteristic. DF 4, 
40, 74. H 2(1). Sh 4, |2|, 28, 37, 41, 63, 64, 67. 
khass, proper. Sh 1. 

al-wujud al-khass, proper existence (See trans. of DF, par. 

4, n. 3). DF 4^7, 8, 25. Sh 4, 5. 
al-wujud al-khass al-wajibf, the proper existence of the 
Necessary Existent. H 5(1). 

al-sanad al-akhass, more specific (less extensive) support 
(See trans. of Sh, par. (2), n. 2). Sh |2|. 
khassah (khawass), property. H 9. Sh 1. 
makhsus, characteristic (adj.). Sh 12. 
makhsus bi, limited to, peculiar to. DF 44. 
khassasa (takhsls), to characterize, to associate specifi¬ 
cally with. Sh 41, 67. 

ikhtassa bi (ikhtisas), to be proper to, be restricted to. 
DF42, 63. Sh 1. 84. 

kh-1 -1 

khatt, calligraphy. DF 67. 
kh -1 - b 

khitabi, rhetorical. Sh 33. 
dalll khitabi, rhetorical argument. H 29. 
muqaddimah khitabiyah, rhetorical premiss. H 30(1). 
mukhatab, person addressed | by GodJ. DF 63, 68. 

kh -1 -1 

akhalla, to impair. H 5(2), 7. 

ikhtalla (ikhtilal), to be defective. DF 12. 

kh -1 - s 

khalis, pure, Sh 11. 

takhallasa, to purify oneself. Sh 11. 

kh-1 - f 

khalafa, to contradict, to differ from, to oppose. DF 32, 
49, 53, 78, 79. H 43(4). Sh |38|, |43|. 
mukhalif, different from. Sh 21. 
khilaf al-waqi\ contrary to fact. Sh 3. 
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kh -1 - f (continued) 

takhallafa (takhalluf), to lag behind. DF 57, 73. H 40. 
ikhtalafa (ikhtilaf), to differ, be different or dissimilar; 
to disagree. DF 6, 7, 8, 10, 20, 21, 24, 57, 70. H 7, 13(2). 
Sh 9, 10. 

ikhtilaf, controversy. H 1. 
mukhtalif, different, dissimilar. DF 51, 80. Sh 24. 
mukhtalif al-haqiqah , with a dissimilar reality. DF 6, 7. 
Sh 9. 

kh -1 - q 

khalaqa (khalq). to create. DF 73. H 11. Sh 72, 84. 
khalq, created beings, humans. DF 51, 66. Sh 51, 67. 
khaliq, creator. DF 55. 
khalql created. DF 20. 

makhluq . created, created being. DF 55, 63, 72, 87. Sh 61, 
64, 72. 

kh - m - n 

takhmin. conjecture. Sh 84. 
takhminl conjectural. Sh 84. 

kh - y - r 

khayr . good. Sh [38). 

fayaddn al-khayr, the effusion of good. DF 45. 
khayriyah, being good, goodness. Sh 46. 
al-takhylr fi al-'iharah, to give a choice in expression (See 
trans. of Sh, par. 25, n. 1). Sh 25, 33. 
ikhtiyar, choice, free choice, choosing. DF 51, 54, 55, 72. 
Sh 46, [38), 51. 

al-ikhtiyar al-jazim, decisive choice. DF 52. 
al-ikhtiyar al-ilahi, divine choice. DF 51. 
ikhtiyarl, voluntary. DF 72, 74. Sh 46. 
mukhtar . free agent. DF 54, 55, 56. Sh [38 J. 
fa'il mukhtar, free agent. DF 54, 55. 

kh - y -1 

khayal, fantasy. Sh 37. 

al-wujud al-khayali, imaginary existence. Sh 58. 
takhayyala, to imagine. DF 25. 
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d - kh -1 

dakhilft, intrinsic to, included within. DF 5,7,18. H 15(2). 
Sh 25. 

madkhctl, role, influence. DF 46, 47, 72, 74. 
madkhaliyah, role. Sh 84. 

d - r - j 

mundarij taht, subsumed under. DF 6. 
d - r - k 

adraka (idrak), to perceive, apprehend. DF 12, 33, 57, 59. 

H1L 12,13(1). Sh 11,21, 33. 
mudrak, thing perceived. Sh 33, 

d - ‘ - w 

dal (dawa'i), motive. H38. Sh [38]. 

idda a {iddi'd'j, to claim. DF 41. Sh 3, [31] b. 

istad% to require, Sh [2]. 

dq^q 

daqiqah {daqa'iq), subtlety. DF 66.14 13(2). 
d-I 1 

dalla 'ala (dalalah), to prove, indicate, attest to, signify. 

DF 17, 20, 62, 63. $ 43(1), 43(3). Sh 4, 44, 52, 84. 
da It I {datad, adiltah), proof, demonstration", indication, 
DF 4, 12, 13, 17, 60, 63, 78. H 10, 13(3), 43(3). Sh 33,35, 
[31 ]b, [42},63, 78. 

dalil burhanl demonstrative argument. H 29. 
da III khitabl rhetorical argument. H 29. 
madlui, signification. DF 63, 64. H 43(1). Sh 64. 
istndalla (ixtidtal), to prove, demonstrate. DF 12, 51. Sh 
(21, 9, 34, 

d - m - j 

mundamij, fused. Sh 40. 
d - w - r 

dawr, circle. Sh 5, [2]. 
dh - h - b 

dhahaba da, to take the position, to affirm. DF 5, 8, 11, 
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dh * h - b (continued) 

12, 17, 28, 50, 54, 61, 62, 72, 75,78,92. H 1, 5(1), 8. Sh 8, 
9, 12. 

madhhab (madhahib), position, doctrine. DF 2, 4, 6, 32, 
41, 46. 74, 77, 88. H 2(1). Sh (2), 18, 28, 32, 33, (31] a, 
37, 40. (38), 50b, 63. 84. 

dh - h - n 

dhihnan, in the mind, mentally. DF 4, 5, 20. H 15(1), 15(2), 
15(3). 

bi-hasab al-dhihn, in the mind. H 5(1). 
fi al-dhihn . in the mind. Sh |2), 20, 25, 40. 
flkharij al-dhihn, outside the mind. Sh [2|. 
dhihni. mental. DF 20, 37. H 5(1). Sh 12. 
amr dhihni, mental entity. Sh |2|. 
mawjud dhihni. mental existent. Sh 4, 25. 
al-wujud al-dhihni, mental existence. Sh 4, 40. 

dh - w 

dliat (dhawat), essence; self; substance. DF 1, 3, 4, 5, 7, 
14, 19, 20, 24, 26, 27, 28, 29, 30,31,32,33,34,35,37,38, 
39, 40. 43, 45. 46, 47, 48, 49, 50, 51, 53, 55, 57,64,65, 70, 
74, 77, 84, 87. H 1, 5(1), 16, 19, 20, 22, 26, 27, 30(1), 
30(2), 31, 40, 43(2), 44. Sh 1, 3, 4, 12, 18, [16], 21, 26. 
28. 29, 30, 31, 32, 33, 35, 40, 41, (37), 48, (381, 50b. 51, 
52, 55, 61, 64, 65b, 72, 75. 
al-Dhat al-Ilahivah. the Divine Essence. DF 91. 
al-Dhat al-Muta‘aliyah, the Transcendent Essence. Sh (16]. 
dhatuhu al-ahadiyah, (God’s] unitary essence. DF 52. Sh 
72. 

dhawat al-'alam, essences of the universe. DF 41. 
ahadi al-dhat, one in essence. DF 51. 
mawjud bi-dhatihi, self-existent. Sh 4. 
qarr al-dhat, simultaneous in essence (See trans. of H. 
No. 9, n. 2). H 9. 

al-qiyarn bi-al-dhat, self-subsistence. DF 32. 
al-Wajib li-Dhatihi, the Necessary Existent in Himself. 
DF 2, 55. 

al-Wahid al-Qa'im bi-Dhatihi, the Self-Subsistent One. 
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dh - w (continued) 

DF 31. 

dhatl essential, essential attribute. DF 7, 40. Sh 9, 37* 

51. 

al-'adam ai-dhati, essential nonexistence. DF 37. 
at-ahadiyah al-dhdttyah, essential oneness. DF 26. 
badiyah dhatjyah islihamlyah, essential necessitating pos¬ 
teriority. Sh 72. 

al-huduth at-dkaii, essential origination. Sh 37. 

‘Utah dhaiiyah , essential cause. DF 40. 
al-itldq al-dhatl essential absoluteness. DF 43. 
al-kamat al-dhati, essential perfection, Sh 52. 
qabllyah dhatiyah martablyah, priority of essence and 
rank. Sh 44a, 

kulii dhati, essential universal. Sh (2|. 
malul dhati, essential effect. DF 34. 
ai-mdiyah al-dhatiyah. essential coextension. DF 43. 
martabat wahdatihi al-dhaUyah, the plane of His essen¬ 
tial unity. Sh 51, 

wahdah dhatiyuh f essential unity. DF 78. H 20. 

dh - w - q 

dhawq, intuition. DF 28. H 10. 
madhuqat, tastes. H 11. 

r - b - b 

rabb (arbabh master. H 10. 

arbah ai-wtzar, masters of reason. H 10. 

rububjyah, lordship. DF 66. 

mild abrubublyah, the attributes of lordship. Sh 25. 
sifat al-rububiyah, the attributes of lordship. DF 65. 

r * t * b 

rutbah, plane, rank. DF 88. H 9, 33* 37. 
martabah fmaratib), stage, plane, level, rank. DF 20, 58, 
59, 66, 71, 74, 81, 82, 83, 86,91. H 9,13(1), 13(3). Sh I, 
11, 12, [16], 26, 40, 67, 83, 84. 
martabat al ijad, the stage of bringing-into-existence. DF 
3, 87. 

martabat aHmkan, the plane of contingency, Sh 1. 
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r -1 * b (continued) 

al-martabcih al-jami'ah bayti al-ghayb wa-al-shahadah, the 
the plane linking the invisible and visible worlds. DF 68. 
al-martabcih al-ilahiyah, the divine plane. H 16. 
martabat wahdatihi al-dhdtiyah, the plane of His essen¬ 
tial unity. Sh 51. 

marcitib al-akwan, the planes of created beings. H 8. 
bi-hasab al-martabah, according to rank. Sh 37. 
qablivah bi-hasab al-martabah . priority according to rank. 
Sh 37. 

qabliyah dhatiyah martabiyah. priority of essence anil 
rank. Sh 44a. 

rattaba (tartlb), to arrange. DF 51. 
tartib, arrangement. DF 45. 

silsilat al-tartib, chain of succession [of causes and ef¬ 
fects |. DF 44. 

tarattaba, to be ranked, ordered. DF 31, 61. H 43(3). 
mutarattib, sequential. Sh 144). 

tarattaba ‘ala (tarattub), to result from, depend on. I)F 
27, 91. H 13(1). Sh 37. 47. [391, 72. 

r-j-h 

rajjaha, to tip the scales in favor. Sh |2|. 
tarajjaha, to preponderate. DF 51. 

r - d - d 

taracldada (taraddud), to waver, to be irresolute, be un¬ 
certain. DF 51. H 10. Sh 4, 51. 

r - s - m 

rasama, to describe. DF 65. 

rasm (msum), description. DF 65. Sh 28. 

irtasama (irtisam), to be inscribed. DF 51. Sh [311. 

r - f - 4 

irtafa'a (irtifa), to be absent, to become extinct, to be 
eliminated. DF 73. H 2(2), 2(3). Sh 1, 11. 
r - q - m 

raqm, script. DF 67. H 44. 

hunif al-raqm, written letters. DF 67. 
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r-q-y 

taraqqi. progression. Sh 21. 
r - k - b 

tarkib, composition. DF 75. H 15(1). Sh 75. 
tarkib, superimposition. Sh 33. 
sawq al-tarkib, order of composition. Sh 33. 
murakkab. composed, compound. DF 71. Sh 65b. 
tarakkabci, to be compound. DF 18. H 15(2). 
tarakkaba (tarakkub), to be superimposed. DF 33. H 26. 
Sh 33. 

r - w - h 

ruh, spirit. DF 23. Sh 23. 

arwah mujarradah, abstracted spirits, spirits abstracted 
from matter. DF 87. 

‘alam al-anvah. the world of spirits. DF 71. 
al-wujud al-bashari al-rtihani, spiritual human existence. 
Sh 11. 

tarawhana (tarawhun), to be, become spiritualized (See 
trans. of DF, par. 21, n. 2). DF 21. 
abdcm mutarawhinah, spiritualized bodies. Sh 21. 

r - w - d 

arada, to will. DF 66, 69. H 39. Sh 51. 
iradah, will. DF 27, 29, 45, 47, 48, 49, 51, 53, 57, 58, 68,69, 
72, 74. H 39, 45. Sh (38), 50b. [39], 51, 55. 72. 
murid, willing. DF 27, 45. 

murad, willed, thing willed, object of will. DF' 29, 51, 57. 
z - m - n 

zaman (azminah), time. DF 23. 41, 44, 55, 56. H 36. Sh 23, 
41. 

zaman al-hal, present time. Sh 41. 
zaman nuidl, past time. Sh 41. 
mujarrad 'an al-zaman. abstracted from lime. Sh 41. 
muta'ali 'an al-zaman, exalted above time. DF 23. H 36. 
al-mutawaghghilun fi al-makan wa-al-zaman, those im¬ 
mersed in space and time. DF 23. 42. 
zamanl temporal, temporal being. DF 37. 41. 42. H 36. 
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Sh 23,41. 

al-zamaniyat, temporal things. Sh 41. 

cil-juz’iyat al-zamaniyah, temporal particulars. DF 42, 

mawjud zamanJ, temporal existent. Sh 41, 44b. 

z - vv - 1 

ft met la yazal, in that which does not pass away (See 
trails, of H, no. 42. n. 2). H 42. 

z - y - d 

ziyadah, increase. Sh 9. 

zltid 'ala, superadded to, additional to. DF 5, 7, 8, 20. 26, 
27. 30, 38, 39, 45, 47. 49, 51, 53, 55, 65. H 1, 2(1), 5(1), 
15(1), 27, 28. Sh 1, 4, 26, 30, 31, 35. 

z - y - f 

zayyafa (tazyif), to invalidate. DF 12. 
s •' * 1 

set 77. questioner, objector. Sh 44 b. 

mas'alah (masa’il), proposition, doctrine, question. DF 12. 
H 10. Sh 5, (21, 8, 32. 46, 67, 72, 84. 

s - b - b 

sabab (asbetb), cause, reason. DF 38, 40. Sh 34. 
al-sababtyah al-mustalzimah, necessitating causation. Sh 
72. 

s -b - q 

sabaqa, to be prior to, to precede. DF 37, 55, 57, 88, 91. 
sabq, priority. DF 55. 

sabiq, previous, prior, antecedent. H 2(3), 16. Sh 37. 
masbitq. preceded, posterior. DF 37, 44, 54. H 2(3). Sh 37. 

s - r - r 

sirr fasrar), secret: reason. DF 66. 68. Sh 67, 72. 
s - r - y 

sara (sarayan). to pervade. DF 21. 
s -1 - b 

salbl, negative. DF 32. 

al-sifat al-salbiyah, the negative attributes. H 19 # 
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s -1 - s -1 

tasahala (tasalsul). to result in an endless chain. DF 19, 
H 2(3). Sh J2] t 19. 

si hi fat al-tartib, chain of succession |of causes and ef¬ 
fects j. DF 44. 

s -1 “ f 

al-salaf aHaUh, the pious ancestors. Sh 61. 
s -1 - m 

satlama, to admit, grant. H 2(1), 16, 30(2). Sh 4. |2J, 9, 18, 
61. 

s - m - h 

musamahah, lack of preciseness, (See trans. of Sh, par. 
66, n. 1). Sh 66. 

s - m -' 

sami'a, to hear, DF 66, H 13(1). 
sam\ hearing, Sh 21. 

af-quwah at-sam'iyah. the faculty of hearing. H 13(1), 
samP, hearer, DF 66. 
masmu'at, sounds. H 11. 

s - m - w 

ism fasma 1 }, name [of God]. DF 2, 74. Sh 28. 
mazhariyat al-ism al-jami\ the manifestation of the com¬ 
prehensive name [of God] (See trans. of DF, par, 21, 
n. 1). DF 21, 

ahadivat jam‘ jami‘ sifdtihi waasmii ihi, the oneness of the 
aggregate of alJ His attributes and names, DF 74. 
ai-nisah aiasma 'Iyah t the nominal relations. DF 91. 
samma. to call, name. DF 67. H 14. 
ahnusamma, thing named. DF 62. 

s - n - n 

ahl al-sutmah, people of the approved way. DF 45. 
s - n - d 

al-sanad ahakhass, more specific (less extensive) support 
(See trans. of Sh, par. [2], n. 2), Sh [2], 
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s * n - d (continued) 

asnada (isnad), to ascribe, attribute. DF 59. Sh [38]. 
istanada (istinad), to depend on, rely on. DF 54. 55, 75, 
76, 77, 80. H 15(3), 40. Sh 3, 55. 
mustanad . evidence, basis. DF 11. H 10. Sh [381. 

s • w * q 

saqa (sawq), to propound [a proof). Sh 63. 
sawq al-tarklb, order of composition. Sh 33. 

s - w - y 

'ala al-sawiyah, equal. Sh [2]. 

mutasawi, same, equal, identical. DF 23, 41, 44. 

mutasawi al-nisbah, equally related. DF 41. H 36. 

s - y - r 

al-kawakib al-sayyarah, the planets. DF 85. 
sh -' - n 

shun (shuun, shuunat), matter, thing, mode. DF 23, 43, 
45, 58. H 13(3). Sh 37, 40. 

sh - b - h 

shubhah (shubah), objection. DF 12. 
tashabuh, similarity. DF 65. 

sh - kh - s 

shakhs (ashkhas), individual, particular, singular. DF 14. 
wahdah shakhsiyah, individual unity. H 20. 
shakhkhasa (tashkhls), to characterize. Sh 34, 35. 
mushakhkhas, individuated. H 20. 
iashakhkhus, individuation. DF 19. 

sh * r - h 

al-sharih al-muhaqqiq, the learned commentator [Naslr 
al-Dfn al-Tusl). DF 32. 

sh - r - dh - m 

shirdhimah, small group. DF 30. 
sh - r -1 

slum fshurut), condition. DF 34, 43, 55, 76, 87. 
la bi-shart shay unconditioned by anything. H 14. 
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sh ■ r -1 (continued) 

shantah (sham’it), condition. DF 73, 77, H 17. Sh 41. 
shartiyak , hypothetical proposition. DF 50, 52, 53. 

sh - r - k 

shirk, polytheism. DF 28, 

shank, partner [of God). DF 25. Sh 25. 

shamka, to share with. Sh 25. 

musharakah, participation. DF 33. 

ishtaraka (ishtimk). to be common to. DF 4 t 20, 89, Sh 4. 

mushtarik fi, having in common. DF 6. 

mushtarak bayn t common to. DF 5, 6, 20, 89. Sh 4. 

sh - 8 -h 

iasha‘ ub t manifoldness. Sh 51, 
sh - 8 - r 

shu'ur, awareness. DF 46,48. 
mash ur bihi, perceived. Sh [2j. 
al-Ash'ariyah, the Ash'arites, DF 75, 
al-Asha‘irah, the Ash'arites. DF77. 

sh - q - q 

shiqq, alternative [of a disjunctive proposition), DF 14. 
sh - k - k 

shakk fshukukj, uncertainty, DF 12, 
tashkik, analogousness, analogous |predication], [predica¬ 
tion by] analogy (See trans. of DF, par, 9, n. 2). DF 9. 

sh - k -1 

mushakalah, resemblance (See trans. of Sh, par. [ 10), n. 1). 
Sh [ 10). 

ashkala {ishkaij, to be difficult, DF 30. H 15(3). Sh 30, [38]. 
sh - m - m 

moshmumak odors. H 11, 
sh - h - d 

xhahida fshuhud), to be present. DF 38. 
shuhud, presence. DF 44. 

7/m shuhudi, presentational knowledge. DF 44. 
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sh - h - d (continued) 

al-shahadah, the visible world. DF 69. 

‘alam al-hiss wa-al-shahadah, the world of sense and visi¬ 
bility. Sh 67. 

shahadatan, in the visible world. DF 20. 
al-martabah al-jami'ah bayn al-ghayb wa-al-shahadah, the 
plane linking the invisible and visible worlds. DF 68. 
al-shahid, the visible world. DF 14. 
al-shahidiyah, being present. DF 38. 
al-mashhudiyah, being the object of presence. DF 38. 
shahada, to see. DF 25. Sh 37. 
mushahadah, vision. DF 20. H 15(3). 

sh - w - r 

isharah, allusion. DF 66. Sh 11. 
mushar ilayh, designated. Sh 64. 

sh - w - q 

shawq . desire. DF 46. Sh 46. 
sh - y - ’ 

sha'a, to will, wish. DF 50, 52. H 39. Sh [38), 52. 
mashi'ah, will, volition. H 39. Sh [38], 52. 
mashi'at al-fi'l, the will to act. DF 50. 
shay’ (ashya'), thing, anything. DF 3, 4, 5, 10, 11, 13, 14, 
25, 27, 29, 32, 33, 35, 37, 39, 40,41,43.44,46,48, 50,51, 
55, 63. 65, 66, 80, 85. H 2(3), 12, 13(3), 20, 27, 28,31,36, 
42. Sh 1, 3, 4, 5, [2], 11, 21, 23, 25, 29, 32, 33, 34, [31), 
41,46, [421, 72, 84. 

al-shay’ al-'aym, concrete thing. DF 13. 
shay’ bi-‘ay tiihi, concrete thing. DF 13. 

s - b - gh 

tnunsabigh, imbued with. Sh 21. 
s - h - h 

sahha (sihhah), to be valid, proper, true, to apply to. 

DF 12, 37, 50, 51. H 2(3), 5(1), 38. Sh [381, 64, 84. 
sihhah, validity, truth. DF 61, 62. H 10, 20. Sh 5. 
sahih, true. H 5(1), 10. 
sahhaha (tashih), to confirm, verify. DF 12. 
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s-h - b 

muta'akhkhiru al-ashab, our latter-day colleagues. Sh [43]. 
s - d - r 

sadara ‘an fsudur). to emanate from. DF 33, 37, 39, 41, 46, 
48, 76, 78, 80, 83, 84, 85, 86, 89. Sh 33, 34, 46, 67. 
sudur, emanation. DF 2, 46, 48, 75, 77, 79, 80, 81, 84, 
91. H 28, 31. Sh [311, [371,51,75. 
sadir, emanation, that which emanates. DF 33, 81, 88, 89, 
90, 92. Sh 34. 

al-sadir al-awwal, the first emanation. Sh [31]. 
masdar, gerund, verbal noun. Sh 66. 
al-hasil bi-al-masdar, state resulting from an infinitive (See 
trans. of Sh. par. [5], n. 1). Sh [5]. 
al-ma‘na al-masdari, the verbal meaning. H 5(1). 

s-d-q 

sadaqa ‘ala, to be true of, be predicated of. DF 21. Sh 20, 
28, 60. 

sidq, truth. DF 52, 53. 

sadiq, true. DF 50. 

misdaq, denotation. Sh 28. 

tasadaqa, to be predicated of each other. DF 21. 

s - r - f 

sirafat wahdatihi, His absolute unity. DF 59. 
wahdah sirfah, absolute unity. DF 58. 
tasurruf, control. Sh 46. 

s - gh - r 

sughra, minor premiss. DF 61, 62. Sh 61. 
s-l-h 

maslahah, benefit. DF 46, 47, 51. Sh 47, [38). 
s - n - ‘ 

al-Sani‘, the Creator. DF 43. H 13(2). 
masnu 1 , creation. H 13(3). 

s - w - b 

kayfiyat al-sawab, the correct manner. DF 45. 
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s - w * t 

j? awl faswat}, sound. DF 62, 67. H 44. Sh 61. 
s - w ■ r 

sitrah fsuwar), form. DF 20, 21, 22, Z3, 24, 30, 31, 33, 35, 
36, 37, 38, 39, 63, 64, 67, 69, 71, 84,90, 91. H 13(3), 17, 
25, 26, 27, 28, 31, 32. Sh 1, 20, 21, 23, 24,26, 30, 33, 34, 
[31], 35, 67, 72,84, 
surah 'aqltyah. mental form. H 2(1). 

surat al-malumtyah, the form through which something i$ 
known. DF 63, 64. Sh 63, 64, 

surah mustafadah musta nafah, newly effused form. DF 
35, 

al'suwar al-ma qulah, intelligible forms. DF 32. 

‘alam al-suwar wa-ahmithal, the world of forms and simili¬ 
tude. Sh 67. 
surl formal. DF 69. 

al-ta'ayyun al*suri t formal individuation. DF 22. 
lasawwara (tasawwurj, to conceive of, imagine. DF 20, 
33,46, 57. H 1. Sh [21, [5], 19, 41,44b, 46. 
j tasawwara hi t to assume the form of. DF 90. 
mutasawwar ., imagined. Sh [44], 

s - w - f 

abSuffyak, the Sufis. DF 2, 8, 11, 25, 43, 51, 52, 54, 65,74, 
79, 80, 88. H 5(2), 20, 37. Sh 25, 28, 29, [38], 65a. 
al-Sufiyah al-mukaqqiqun, the verifying Sufis. DF 49, 78, 
86. Sh 37, 72, 

al-Sufiyah al-muwahhidah, the Unitarian Sufis (See trans. 
of DF, par, 92, n, 1), DF 92. Sh 8,40, 

d-d-d 

mudadd, contrary to. Sh 21, 
muiadadd, contrary. DF 14, 

d - r- r 

darurata, because of, due to. DF 15, 

daruratan, of necessity, necessarily. DF 54. H 14, 43(2), 

bi-al-darurah, of necessity. DF 56. 

<iaruri, self-evident, necessary. DF 57. H 2(1). 


200 


Copyrighted Material 



GLOSSARY OF TERMS 


d - ‘ - f 

duf, weakness. Sh 9. 

da'if, weak. H 8. Sh 9. 

tada'afa, to double. DF 33. Sh 33. 

d - m - n 

madmun, contents. Sh (10), 72. 
damlr, heart; pronoun. DF 66. Sh 84. 
tadammanu (tadammun), to include. DF 40. 

d - y - f 

adafa (idafah), to attribute, relate. DF 5, 6, 7, 55, 59, 
*66. H 2(1), 5(1), 6, 15(3). Sh 5,67. 
idafah, relation, attribution. H 19, 22. Sh 5, (2]. 
idafi, relative. DF 32. H 19. 

al-wujiid al-idafi, attributive existence (See trans. of DF, 
par. 25, n. 1). DF 25. 

al-wujud al-mudaf, attributed existence. Sh 5. 
indafa, to be attributed. DF 85. 

t - b - ‘ 

tabi'ah, nature. Sh 3. 

kulli tabu, natural universal (See trans. of DF, par. 12, n. 

2). DF 12, 13, 17. H 14. Sh 18, 20. 
al-quwah al-tabViyah, the physical faculty. Sh 21. 
intaba'a (intiba 1 ), to be impressed. DF 24, 58. H 31, 32. 
Sh 33,131). 

t-b-q 

tabaqa, to correspond to, accord with, conform to. DF 
30. Sh 29, 30, [421, 84. 

t - r - f 

taraf, term |of a relation). Sh 5. 
t -1 - b 

talab, desire. DF 45. 

matlub, thesis, conclusion. DF 17, 18. H 15(2), 30(1). Sh 
18, 33, 34, 35. 

t-l-q 

atlaqa ‘ala, to apply to, attribute to. DF 65. H 1, 8, 43(1). 
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t -1 - q (continued) 

Sh 33. 

itiaq, absoluteness. DF 74. Sh (16]* 
aHtlaq al-dhati, essential absoluteness. DF 43* 
mutiny, absolute* unrestricted. DF 4, 8* 12, 18, 20. H 12, 
15(2), 20* Sb 4, [2]* 9,11,12, 18, [16], 21. 
mutlaqan, absolutely, in an absolute sense* in any way. 

DF 16* 33. H 2(3), 19, Sh 37* 64. 
mawjud mutlaq, absolute existent. Sh 25. 
qabillyah ntahdah mutlaqah, absolute and pure receptiv* 
ity. Sh [37] * 

aPuqul abmutlaqak . unrestricted intellects. H 12. 
al-wufud abmutlaq, absolute existence* DF 6,25. Sh 4* 5,25* 

t - w - r 

tawr (atwar), level. DF 11, 
tawral-‘aqi level of the intellect. DF II. 

z-l-1 

zill, shade. DF 52, 

zili ai-mkwm, shhde of creation. DF 52. 
wujud ztUl shadowy existence, H 2(2). 

z - n - n 

zann, opinion, presumption (See trans. of H, No. 30, n. 2), 
H 30(1). 

zanrii, presumptive. Sh 78* 84, 

muqaddimat zanmyah zahiriyah* ostensibly presumptive 
premisses. Sh 33. 

z - h - f 

zahara (zuhitr), to appear, become manifest, apparent* DF 
10, n, 20, 21* 23, 24, 27* 37, 38, 52, 58* 59, 69* 70,74, 89, 
91. # 8* 9* 17* Sh 10, 20, 21, 24, 41, 58* 67, 69, 71,72* 
zahir r apparent, obvious, external* DF 32, 64, 78. H 13(1), 
13(3). Sh 37, 41, 64, 78. 

zahir ab‘ibarah t literal meaning of the expression. Sh 28, 

131], 

zahir al-wujud, the outward aspect of existence. Sh 1. 
aHiawdss ahzahirah, the external senses. DF 21. 
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h - r (continued) 

bi-hasab al-zahir, apparently. Sh 34. 

muqaddimat zanmyah zahirJyah, ostensibly presumptive 
premisses. Sh 33. 

mazhar (mazahir), manifestation. DF 20, 89. H 20. Sh 67. 
mazhar al-bashar, human manifestation. Sh 67. 
mazhar al-bashariyah, human manifestation. Sh 67. 
mazhariyat al-ism al-jami', the manifestation of the com¬ 
prehensive name (of God] (See trans. of DF, par. 21, 
n. 1). DF 21. 

izhar, manifestation. Sh 72. 
b-th 

'abath, vanity. Sh (38j. 
b-d 

‘abd f'ibad), man, human being. DF 72, 74. Sh 72. 

'ubudlyah, adoration. Sh 37. 
ma'budiyah . being adored. Sh 37. 

b - r 

‘ibarah, expression. DF 62, 63, 64, 66. H 43(1). Sh 25, 
(38], 64, 84. 

‘ibarah 'an, equivalent to. DF 63, 64. H 15(1). Sh 41. 
bi-hasab al-'ibarah, with respect to the expression. H 39. 
al-takhyir fi al-'ibarah, to give a choice in expression (See 
trans. of Sh, par. 25, n. 1). Sh 25, 33. 
zahir al-ibarah, literal meaning of the expression. Sh 28, 

(31(. 

‘abbara (ta'bir), to express. DF 62, 63, 71. Sh (42(. 
i'tabara (i'tibar), to consider. DF 21, 25, 26, 33, 38, 83. Sh 
18, 26,142], 75, 83. 

i'tibar, consideration, aspect, respect, relation. DF 20, 26, 
27, 33, 39, 58, 78, 80, 83, 84, 85, 86, 88, 89, 91. H 2(2), 
16, 26. 30(2). Sh 1, 19, 26, 33, 40, 48, 65b. 
i'tibar, point of view. Sh (31 ]. 

al-i‘tibarat al-muntashi’at al-ta'aqqul ba'duha 'an ba’d, con¬ 
siderations whose intellections are derived one from 
another. DF 39. 

bi-i'tibar, with respect to, in consideration of, in view of. 
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‘ - b - r (continued) 

DF 37, 44, 52, 59, 63, 64, 78, 80, 83, 90. H 2(3), 6, 8, 37. 
Sh 21, 26, 28, 47, 63, 64. 

bi-i'tibaranna, considering that, in view of. DF 38. Sh 47,63. 
bi-hadha al-i‘tibar, in this respect. DF 27. H 14. Sh 4, 46, 
51, 65b. 

bi-hasab al-i'tibar, as considered in the mind. DF 38. 
fi i'tibar, with respect to. H 31. 
fi al-i'tibar, in the mind. H 30(1). 

fi i'tibar al-mu 'tabirin, as conceived in the minds of those 
considering [this question]. DF 35. 
i‘tibarl mental, in the mind (See trans. of DF, par. 8, n. 1). 
DF 35. H 30(2), 42. Sh 19. 

amr i'tibar!, mental entity (See trans. of DF, par. 8. n. 2). 
DF 8. H 2(3), 6, 15(1). Sh 19. 

kathrah i'tibarlyah, mental multiplicity, multiplicity exist¬ 
ing only in the mind. H 20. 
mafhum i'tibarl mental concept. H 4, 5(1). 
nisbah 'aqliyah Vtibariyah, mental, intellectual relation. 
DF 88. 

al-sifat al-i'tibariyah, mental attributes [of God[. DF 77. 

‘ - j - z 

a'jaza (i'jaz), to be inimitable, to render incapable. Sh 67. 
‘-d-d 

‘ adadi, numerical. DF 26. 

ta'addada, to be or become many, to be multiple. DF 21, 

66 . 

ta'addud, multiplicity, plurality. DF 10, 25, 76. 77, 89. H 
2(1). Sh [2], 9, 19. 51. 

muta'addid, multiple, numerous. DF 3, 13, 15, 23, 24. 25, 
40, 75, 76. H 34. Sh 3, 19. 
ista'adda, to be predisposed. DF 10. 
isti'dad, predisposition. DF 24, 74. 

‘-d-m 

‘adam. nonexistence; lack. DF 25, 37, 53, 56, 57, 59. Sh 25 
I38J. 

al-'adam al-dhaii, essential nonexistence. DF 37. 
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d - m (continued) 

adam aHnqisam, indivisibility. DF 80. 

ddami, privative, DF 85. 

ma'diim, nonexistent, H 31. Sh 61, 63, 

r - s 

arsat itmihi, the expanse of His knowledge, DF 51. Sh 1, 
51. 

-d 

arada urudJ, to inhere, to come to inhere in. H 5{2). 
Sh [51. 

‘arad (a radj. accident. DF 6, Sh 4, 37, 64. 

ai-a‘rdd al-ghayral-qdrrak, successive accidents (See trans. 

of DF, par, 64, n. 2). DF 64. 
aradiyah, accidentally. DF 6, 9. Sh 9, 

‘arid, accident, accidental, inhering, inherent. DF 6, 9, 18, 
H 5(2), 7, 15(1), 15(2), 15(3), Sh 9. 
ma'nid, substratum, thing in which an accident inheres, 
inhered in. DF 6, 8. H 15(1). 
muta ‘arid, incompatible, DF 61, 70. 

r-f 

ma rifah, knowledge. DF 46. 

arif, mystic. DF 59, 

ui"fan, customarily. Sh [5). 

bbhasab aI- A urf, according to custom. Sh 52. 

sh - w 

dskd, night blindness, DF 10. 

d-l 

al-quwah al-’adallyak, muscular force. DF 46. 
d - w 

'udw (a f dd ’)> member, organ [of the body J, DF 46,76. Sh 46, 
q - b 

mutaaqib, consecutive, in sequence. DF 61. H 43(3). 
q- d 

i‘taqada (Vtiqad), to believe, DF 4, 50. Sh 4, 50a. 
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‘ - q - d (continued) 

i'tiqad, belief. Sh 46. 
mu'taqad, belief. H 13(2). 

k -q-l 

‘aqala, to apprehend. DF 31, 33, 34, 35, 36, 41. H 14. Sh 
33. 

la yu'qal, is inconceivable. DF 57. H 40. 

‘aql f'uqul), intellect, mind. DF 8, 11, 12, 20, 84, 85. H 
2(2), 2(3), 5(1), 11, 12, 13(2), 13(3), 14, 30(2). Sh 5, [2]', 
11, 28, 30, 33, 84. 

'aqlan, in the mind; logically, rationally. DF 78. H 2(2), 
15(3). Sh 3, 55. 

al-'aql al-awwal, the first intellect. DF 84, 88, 89. H 30(2), 
37. Sh [31), [37], 84. 

al-‘aql al-fa"al, the active intellect. DF 76. H 23. 
al-‘uqul al-da'ifah , weak intellects. DF 51. 
al-'uqulal-mutlaqah, unrestricted intellects. H 12. 
al-'aql al-nazarl, the rational intellect. Sh 8. 

'alam al-'uqul, the world of intellects. Sh 41. 
bi-hasab al-'aql, in the mind. H 2(1). Sh [2], (5). 
ff al-'aql, in the mind. H 14. Sh [2). 
fi kharij al-'aql, outside the mind. Sh [2). 

'ind al-'aql, rationally. Sh 34. 

tawr al-'aql, the level of the intellect. DF 11. 

al-wujud fi al-'aql, existence in the mind. Sh |2). 

'aqli, intelligible, intellectual, mental. DF 20, 85. H 15(1). 
Sh 12. 

al-jawahir al-'aqliyah, the intellectual substances. DF 36, 
37. H32. Sh 33, (31). 

kulli 'aqli, mental universal (See trans. of DF, par. 12, n. 
2). H 14. 

al-muqaddimat al-'aqliyah, logical principles. H 2(3). 
nisbah ‘aqliyah i'tibariyah, mental, intellectual relation. 
DF 88. 

al-quwah al-'aqliyah, the intellectual faculty. H 13(1). 

surah 'aqliyah, mental form. H 2(1). 

al-wujudal-'aqlJ, mental existence. H 2(2). Sh |2). 
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<1 -1 (continued) 

‘aqil. rational person, DF 66. H 5(2). 

’aqil knower, apprehender. DF 32, 33, 34, H 27. Sh 33,34. 
ma'qiil, object of apprehension, known, intelligible. DF 
31,32, 87. H 14. Sh [2]. 

ma'qul tkam, second intelligible, second intention (See 
trans. of DF, par. 19, n. 1), DF 19. H 5(1). Sh [5{. 
amr ma'qiit, mental entity, Sh 5, 
al’suwar at-ma'qulah, intelligible forms. DF 32. 
ma'qultyah, intelligibility. H 15(1). 
ta'uqqala (ta'aqqul), to apprehend. DF 25, 31, 34. H 5(1). 
ta'aqquh apprehension, intellection, DF 31, 35, 39. H 27, 
28, 30(1). 33. Sh 5, 26,35. 
fi aHa'aqqul, In intellection. Sh 28, 35, 53. 
hi-kasab aMa’aqqul, with respect to intellection. DF 28, 
49. Sh 28, 29. 

al-i'tibarat abmuntashVat al-taaqqul baduha \an bad, con¬ 
siderations whose intellections are derived one from 
another. DF 39. 

k-s 

‘aks, reflection. Sh 24. 
inakasa, to be reflected. Sh 24. 


'Utah dial), cause. DF 31, 35, 40, 41. H 30(1), 30(2). Sh 5, 
35. 

Wah dhatTycih, essential cause. DF 40, 

‘Utah gha'iyah , final cause. DF 47. Sh 47. 

‘illah qanbah, proximate cause. DF 40. 

‘Ulah tammah, complete cause. DF 85. Sh 31. 

‘Uliyah, causality, state of being a cause, DF 31. H 9. 
ma'liil, effect; caused, DF 31, 32, 35, 36, 40, 41, 55, 85. 

H 30(1), 30(2), 31. Sh 31, 35, 40. 
al-ma'lul al-awwat, the first effect. DF 32, 35, 40. Sh 32, 
33, [31 ]a, 35,1311b, 

al-ma'lulal-thani, the second effect. DF 40. Sh 35. 
ma‘lul dhali, essential effect. DF 34. 
ma'luliyaK state of being caused. H 9. 
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ta'allaqa, to connect, be connected. Sh (38]. 
ta'alluq, connection. DF 30, 41, 87. H 19,42,45. Sh 21, 30, 
1381. 

al-ta'allaqat al-kawniyah, worldly attachments. DF 11. 
muta'alliq, connection (See trans. of H, No. 22, n. 1). 
DF 44, H 22, 34. 

muta'alliq bi, connected with. DF 33, 37, 74, 83. Sh 9, 
[101,33,34. 


‘ -1 - m 

‘alima, to know. DF 37, 38, 40, 41, 43,44.H 30(1). Sh 1, 33. 
min nafsihi 'alima, to know of one’s own accord. DF 37. 
‘ilm ('ulum), knowledge, cognition. DF 27, 29, 30, 32, 37 
38, 39, 40. 41, 43, 45, 46, 47, 48, 51, 53, 58,64,65, 66, 68, 
69, 74, 84, 90. H 2(2), 2(3), 13(2), 19, 26, 30(1), 31, 32, 
34, 36, 39, 44. Sh 1. 12], 26, 28, 29, 30, 31, 32, 33, 
[31 )a, 35, 37. 40. 41. 46, [38], 51, 65b, 72, 78. 
al-'ilm al-azali al-fi'li, [ God’s J active and eternal knowl¬ 
edge. DF 37. 

‘ilm ghaybi, absentational knowledge. DF 44. 
al-'ilm al-ilahl, divine knowledge. DF 91. 

‘ilm shuhudl presentational knowledge. DF 44. 

‘ilm tafsllJ, knowledge of particulars. Sh 1. 

‘ilman, cognitively. Sh 25. 

‘ilman wa-'aynan, cognitively and concretely. DF 20. 

‘arsat ‘ilmihi, the expanse of His knowledge. DF 51. Sh 1. 
fi batin ‘ilmihi, in His inner knowledge. DF 1. Sh 1. 
mafia ‘ilml, cognitive place of manifestation. Sh 24. 
al-nisbah al-'ilmlvah, the cognitive relation. H 37. Sh [371, 
48. 

al-wujiid al-'ilmlal-ta‘ayyunJ, individuational cognitive ex¬ 
istence (See trans. of Sh, par. 28, n. 1). Sh 28. 
al-'Alim, the Knowing. Sh 37. 

'alim, knowing, knower. DF 27, 38, 41. Sh 28, 34. 41. 
ma'lum, object of knowledge, thing known, known. DF 29, 
37, 38, 44, 51, 63, 64. H 2(2), 4, 41. Sh 33, 35, 37, [37], 
51,(431, 63, 64. 
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1 - m (continued) 

malumiyah, quality of being known. DF 64. Sh 33, 35, 
64. 

surat al-ma'lumiyah, the form through which something 
is known. DF 63, 64. Sh 63, 64. 
i'lam, informing, imparting of information. Sh [441, 65b. 
‘alam (‘awalim . ‘alamiin), the world, universe. DF 50, 51, 
52, 58,71,78. H 39. Sh41,52, 67. 

*alam al-'anasir, the world of elements. DF 76. 

‘alam al-arwah, the world of spirits. DF 71. 

‘alam al-hiss, the world of sense. DF 71. Sh 71. 

‘alam al-hiss wa-al-shahadah, the world of sense and visi¬ 
bility. Sh 67. 

‘alam al-ma‘ani wa-al-haqa’iq, the world of ideas and reali¬ 
ties. Sh [37]. 

‘alam al-mithal, the world of similitude. DF 69, 71. Sh 71. 
al-‘alam al-mithali, the similative world. DF 71. 

‘alam al-suwar wa-al-mithal, the world of forms and simili¬ 
tude. Sh 67. 

‘alam al-nufus, the world of souls, Sh 41. 

‘alam al-‘uqiil, the world of intellects. Sh 41. 
dhawat al-‘alam, essences of the universe. DF 41. 

1 - w 

al-jihat al-‘aliyah, the exalted realms. H 12. 

mutaali, transcendent. DF 39. 

mutaali ‘an al-makan, exalted above place. DF 23. 

muta‘all ‘an al-zaman, exalted above time. DF 23, H 36. 

al-Dhat al-Muta‘aliyah, the Transcendent Essence. Sh [16|. 

m - m 

‘umum, generality, universality. DF 90. H 14, 17. 

‘amm, general. DF 8. H 2(1), 3, 15(3). Sh [2], 7. 
al-wujud al-'amm, general existence (See trans. of DF, 
par. 89, n. 1). DF 89, 90. H 37. 
a‘amm, more general. Sh [2], 48. 

n - s - r 

‘unsur (‘anasir), element. Sh 84. 

‘alam al-‘anasir, the world of elements. DF 76. 
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‘ - n - s - r (continued) 

abdan 'unsuriyah, elemental bodies (See trans. of DF, par. 
87, n. 2). DF 87. 

‘ - n -y 

ma'na (ma'am), idea, meaning, sense, concept. DF 32, 
48, 50, 56, 57, 63, 64, 71. H 2(1), 4, 5(1), 5(2), 14, 28, 39, 
41. 43(1), 43(2), 45. Sh 4, 5, 18, 25, 33, 44b, [38), [39], 
51,52, 55. 60, 64, 69, 72, 84. 
ma'nan, in meaning. DF 4. Sh 4. 
al-ma'na al-masdari, the verbal meaning. H 5(1). 
al-ma'na al-nafsi, the meaning in the mind. H 43(1). 

‘alam al-ma'ani wa-al-haqa'iq, the world of ideas and reali¬ 
ties. Sh [37]. 

bi-hasab al-ma'na, with respect to meaning. Sh [39]. 
ma'nawiyan, in meaning. Sh 4. 

taqsim ma'nawl division in meaning, logical division (See 
trans. of DF, par. 4, n. 4). DF 4. 
al-'inayah, [divine] providence. DF 37, 45. Sh 41. 

‘ - w - d 

ba'diyah ‘adiyah ittifaqiyah, coincidental customary pos¬ 
teriority. Sh 72. 

‘-y-n 

'ayn, identical with, the same as. DF 4, 7, 19, 20, 26, 27, 
28, 36, 37, 48, 55. H 5(1), 15(2), 15(3), 16, 31. Sh 4, 
[2], 12, 19,26,31. 

'ayn (a'yan), individual, individual essence. DF 21, 22, 24, 
89. Sh 37. 

al-a'yan al-thabitah, the fixed essences (See trans. of DF, 
par. 89, n. 2). DF 89, 90. 

'ayn al-basirah, the eye of insight. Sh 11. 

‘aynan, concretely. Sh 25. 

bi-'aynihi, exactly, exactly the same as. Sh 28, 41. 

‘ilman wa-'aynan, cognitively and concretely. DF 20. 
fi al-'ayn, in the concrete world. H 20. Sh 1. 
al-ijad fi al-'ayn, to bring into concrete existence. DF 92. 
shay’ bi-'aynihi, concrete thing. DF 13. 

'aynl material, concrete, individual. DF 20,85,88,90. Sh 24. 
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‘ - y - n (continued) 

majla ‘ayni, concrete place of manifestation. Sh 24. 
al-shay’al-'ayni, individual, concrete thing. DF 13. 
umur wujudiyah ‘ayniyah, concrete, existential entities. 
DF 85, 86. 

al-wujud al-'ayni, concrete existence. DF 92. 

al-wujiid al-haqiqv al-‘ayni, concrete, real existence. Sh 28. 

‘ayniyah, identity. DF 4. 

‘ayyana (ta‘yin), to particularize, specify. Sh 35, 65b. 

‘ala al-ta'yin, in specific terms. Sh 34. 

‘ayana. to observe. Sh 37. 

‘iyan, mystical insight. DF 11. 
ta‘ayyana, to be determined. DF 38. 65. 
ta‘ayyana, to become individuated. DF 1, 22. Sh 12, 19. 
ta ayyana ta’ayyunan thubutiyan, to become individuated 
as fixed essences. Sh 1. 

ta‘ayyun, individuation. DF 10, 12, 14, 18, 19, 20, 25, 37, 
89. H 15(2), 15(3), 37. Sh 12, 18, 19, [16], 20, 25, 26, 
28, [37], [44]. 

al-ta‘ayyun al-awwal, the first individuation (See trans. of 
Sh, par. 1, n. 1). Sh 1, [37]. 
al-ta‘ayyun al-suri, formal individuation. DF 22. 
al-ta‘ayyun al-tham, the second individuation (See trans. 

of Sh, par. 1, n. 1). Sh 1, [37]. 
al-wujud al-‘ilmi al-ta‘ayyuni, individuational cognitive ex¬ 
istence (See trans. of Sh, par. 28, n. 1). Sh 28. 
muta‘ayyin, individuated. DF7, 18,19. H 5(1), 15(2), 15(3). 
Sh 12, 18,19, 25, [44]. 

gh - r - d 

gharad (aghrad), purpose. DF 47. Sh 63. 
gh-n-y 

ghani, independent. DF 52. Sh 52. 
ghina, independence. DF 58. 
mustaghni, independent. H 44. 

g h - y - y 

ghayah, goal, purpose. DF 46, 47. H 13(3). Sh 46, 47, 67. 
‘illah gha lyah, final cause. DF 47. Sh 47. 
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gh - y - b 

al-ghayb, the invisible world. DF 69. 
ghayban ; in the invisible world. DF 20. 
al-martabah alfatni'ah hayn al-ghayb wa-al-shahadak, the 
plane linking the invisible and visible worlds. DF 68. 
ghaybl otherworidy. DF 68. 
ilm ghaybl abscntational knowledge. DF 44. 
al-gka’ib, the invisible world. DF 14. 
ghaybubah, absence. Sh 33. 

gh - y - r 

ghayr (aghyar), separate entity. Sh 28, 40. 
ghayara (mughayarak), to differ, be different from, DF 28, 
29,78, 89, 90. H 6. Sh 28, 33, 40. 
mtighayarak, difference. Sh 28. 
iaghayyur, change. DF 24, 41. H 19. Sh 1, 24, 37. 
taghayara (taghayur), to differ. H 2(2:). Sh 28. 
taghayur, difference. DF 9, 35. H 2(1), 2(2), 30(1), 30(2). 
Sh 35. 

mutagkayir i different, dissimilar, distinct, DF 6, 27, 46. 
H 6. Sh 28, 40. 

i 

f - r - d 

fard fafrndf singular, individual. DF 9, 14, 15. H 5(1), 6,9. 

Sh 3, 4, [2], 7, 9, [5j, 12,20. 
fard (afrad), peerless [manj, DF 87. 
jam‘an w a-furada, collectively and individually. DF 39,43. 

f - r * d 

farada (fard), to consider, suppose, to imagine as being. 

DF 20. H 2(1), Sh 25, 30. 
mafrud. hypothetical. DF 85. Sh (2). 

f - r •* 

tafn\ corollary, ramification. DF 8. Sh 50b. 
tafarra a 'ala, to follow, stem from, to depend on. Sh 35, 
46, 52. 

f-r-q ^ 

fanq, party, group. DF 50, 78, 
firqak (firaqf group. DF 61, 70. 
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f - r - q (continued) 

tafarraqa (tafarruq), to be divided. DF 13. 
iftaraqa, to divide. DF 61. 

f - s - d 

fasad, error. DF 23. 

fasid, erroneous. H 43(2). Sh 41. 

f - s -1 

fasl ffusul), [specific] difference. DF 6, 15, 16. Sh 40. 
fassala (tafsil), to particularize, detail. DF 40. Sh 41, 46. 
tafsilan, in particular. Sh 41. 

ijtnalan wa-tafsllan, as a whole and in particular. DF 43. 
tafasll, particulars. DF 40. 

Him tafslli, knowledge of particulars. Sh 1. 
naqd tafslli, particular refutation (See trans. of DF, par. 
9, n. 3). Sh 9. 

mufassal, particularized. DF 40. 
infasala, to be, become separate. DF 66. 
munfasil, separate. Sh 21, 28, 41, [37]. 

f - s - y 

tafassl, escape. H 15(3). 
f-d-1 

mufadalah, inequality. DF 10. 
f-t-r 

fitrah, natural intelligence. H 29. 
f-‘-l 

fa 1 ala, to act. DF 50, 85. Sh [38], 52. 

fi'l (afal), act, action. DF 39, 47, 48, 54, 56, 72, 74, 83, 85. 

H 38, 45. Sh 12, 37, 46, 47, [38], 51, 52, 55, 72, 75. 
bi-al-fi‘1, in actuality. Sh 5. 
mashT’at al-fil, the will to act. DF 50. 
al-‘ilm al-azali al-fiTi, [God’s] active and eternal knowl¬ 
edge. DF 37. 

fa'il, agent. DF 32, 34, 46, 54, 85. H 28. Sh 4,32,34, 51, 84. 

fa% subject of verb. Sh 52. 

al-Fa'il al-Haqiqi, the Real Agent. Sh 46. 

fa'il mujib, necessary agent. Sh 51. 
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f - ‘ -1 (continued) 

fa'il mukhtar, free agent. DF 54, 55. 
al- ‘aql al-fa tl al, the active intellect. DF 76. 

f - k - k 

infakka (infikak), to be separated. DF 50, 53. H 16. Sh 
116], [38]. 

f - k - r 

fikr(afkar), thought, reason. DF 2. H 12,13(2), 13(3). Sh 11. 
al-quwah al-fikriyah, the rational faculty. Sh 11. 

f-I-s-f 

faylasuf (falasifah), philosopher. DF 30, 50. H 13(2), 13(3). 
ahl al-nazar min al-falasifah, rationalist philosophers. DF 
89. 

f-l-k 

falak (aflak), sphere. DF 84, 85. H 30(2). Sh 84. 
f - n - y 

faniya, to pass away. Sh 11. 

fana passing away. Sh 11. 

al-fana’al-haqiql real passing away. Sh 11. 

f - h - m 

mqfhum, concept; understood. DF 5, 6, 7, 8, 27, 51, 67. 

H 1, 2(1), 3, 15(3). Sh 5, [2], 9, [5], 21. 25, 28, 64. 
mqfhum i'tihari, mental concept. H 4, 5(1). 
mabda’al-ifham, source of instruction. Sh 63. 
istifham, interrogation. H 42. 

f - w -1 

tafawata, to differ. DF 55. 

tafawut, difference, dissimilarity, differentiation. DF 10. 
H 9. Sh 28, 40. 72. 

f- y 

wa-fihi, in objection it may be said. Sh 5, [2]. 
f - y - d 

fa'idah, profit. DF 51. 

afada (ifadah), to relate. DF 66, 69. 
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f - y - d 

fada, to flow, effuse. Sh 46. 
fayd, effusion. DF 50. 

fayadan al-khayr, the effusion of good. DF 45. 
al-Mabda'al-Fayyad, the Effusive Principle. Sh 46. 
afada (ifadah), to pour forth, effuse. DF 66, 69, 89. 
surah mustafadah musta nafah, newly effused form. DF35. 

q-b-1 

qabiil, receptivity, reception. DF 39, 87, 89. 
qabil (qawabil), recipient. DF 10, 32, 34, 74, 76, 77. 90.91, 
92, H 28. Sh 32, 34. 
qabiliyah, receptivity. DF 59. 

qabiliyah mahdah mutlaqah, absolute and pure receptiv¬ 
ity. Sh [371.’ ’ 

qabil, class, category. DF 64. H 2(3), 12. 
qabliyah, priority. H 19. 

qabliyah bi-hasab al-martabah, priority according to rank. 
Sh 37. 

qabliyah dhatiyah martabiyah, priority of essence and 
rank. Sh 44 a. 

muqabil, opposed to. Sh 26. 
mustaqbil, future. DF 41. Sh 41. 

q-d-h 

qadaha, to reject, refute. DF 61, 62. Sh 61. 
qadihah fqawadih), refutation. DF 78. 

q - d - r 

qadar, decree. Sh 41. 

qudrah, power. DF 27, 29, 46, 47, 48, 50, 58,68, 69, 72,73, 
74. H 19. Sh 72. 
qadir, powerful. DF 27, 50. 

maqdiir, object of power. DF 29, 46, 47, 72. Sh [44]. 
miqdar, measure. DF 9, Sh 9, 
qaddara ftaqdir), to decree. DF 51. 
al-iqtidar al-ilahi ’ the divine power. H 45. 

q - d - s 

muqaddas, holy, sanctified. DF 24, 59. 
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qidarn, eternity. DF 63. Sh 64. 

qadim, eternal. DF 27, 45, 54, 61. 63. H 41. 43(1). Sh [38 J, 
61,63. 

athar qadim, eternal effect. DF 54, 55. Sh 55. 
al-qudama, the early [philosophers). DF 32. 
muqaddimah, premiss. DF 12, 61. H 30(1). Sh 34, 35, 63. 
al-muqaddimat al-‘aqliyah, logical premisses. H 2(3). 
muqaddimah khitabiyah, rhetorical premiss. H 30(1). 
muqaddimat al-wahm, premisses of the estimation. Sh 11. 
muqaddimat zannlyah zahirlyah, ostensibly presumptive 
premisses. Sh 33. 

muqaddimat wahiyah, unfounded premisses. Sh 78. 
muqaddam, antecedent; prior. DF 50, 52, 53. Sh 32. 
taqaddama, to be prior. DF 56. 
taqaddum, priority. DF 41, 55, 56. 
mutaqaddim, prior. DF 31, 55. 

al-hukama' al-mutaqaddimun, the early philosophers. DF 

2 . 

q-r-r 

qarr al-dhat, simultaneous in essence (See trans. of H, 
No. 9^ n. 2). H9. 
ghayr qarr, successive. Sh 61. 

ghayr qarr al-dhat, successive in essence (See trans. of 
H, No. 9, n. 2). H 9. 

amr ghayr qarr, successive entity. Sh 64. 

al-a'radal-ghayr al-qarrah, successive accidents (See trans. 

of DF, par. 64, n. 2). DF 64. 
qarrara ftaqrlr), to establish. H 10. 
muqarrar, established. DF 35. 
taqarrur, establishment. DF 31, 32. 
mutaqarrir, established. DF 31. 

q - r - b 

‘illah qarlbah, proximate cause. DF 40. 
q - r - h 

lutf qarihah, being endowed with a certain genius for. 
DF 81. 
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qarana (muqaranah), to be contemporaneous with, to be 
associated with. DF 54, 56, 72, 73. H 14. Sh 23. 
iqtiran, attachment, association. DF 89. H 5(2). 

q - s - m 

qism faqsam), division, part. DF 6, 60, 87. 
taqsim, division. Sh 64. 

taqsim ma'nawi, division in meaning, logical division (See 
trans. of DF. par. 4, n. 4). DF 4. 

’adam al-inqisam, indivisibility. DF 80. 

q - s - d 

qasada, to intend. DF 54. 

qasd . intention. DF 45, 54, 56, 57. H 40. Sh 56. 

qasdan, by intention. DF 55. 

al-ijad al-qasdi, intentional bringing-into-existence. DF 55. 
maqsud, intended, thing intended. DF 51, 55, 56. 

q-d-y 

qada\ decision. Sh 41. 

iqtada, to require, necessitate, imply. DF 10, 14, 31, 35, 
43, 52, 55, 68. H 13(1). Sh 4, 5, |2J, 30, 35, 51. 
muqtada, implication. Sh 50b. 

bi-muqiada, as implied by, in accordance with. Sh (31 ]b, 
37. 

’an muqtada, as required by. Sh 67. 
q ‘ ‘ d 

qa’idah, axiom, rule. DF 77. Sh 84, 

qa’idat al-ijab, the rule of necessity jin bringing the world 
into existence!. DF 52. 


q-1-1 

istaqalla, to be self-sufficient. DF 3. Sh 3. 
q -1 - b 

qalb. heart. DF 66. 
q -1 - m 

al-Qalam al-A'la, the Most Exalted Pen. DF 55, 87, 89, 
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q-n- 1 

iqna\ conviction. Sh 33, 
iqna'I, convincing. Sh 78, 

q - w -1 

qawl (aqw5l), discourse, doctrine; saying. DF 67, 84. Sh 
28, 29, 32, 60 t 72. 
maquluh, category. DF 64. 
muqawalah, discourse. DF 71. 
taqawul conversation. DF 71. 

q - w - m 

qama bi (qiyam), to subsist in. DF 4, 16, 22, 27, 62. 64, 
70, 71. H 5(2), 28, 43(1), 43(2). Sh 5, [21, 7, 61, 64. 
al-qiyam bi-al-dhat, self-subsistence. DF 32, 
qa'im bi’dhatihi, self-subsistent, H 5(2). 
al-Wakid at-Qa'im bi-Dkatiki the Self-Subsistent One. DF 
31, 4 

abqiyamah, the resurrection. DF 67. 
maqam , station. DF 68. H 9. 
fi hadha al-maqam , at this point. DF 63, 65, 
qawwama, to constitute. Sh 24. 
muqawwim, constitutive. H 5(2). 
taqawwama, to be constituted. DF 31, 65. 

q - w - y 

qiiwati (quwa)r force, strength; faculty. DF46, 76. H 13(1). 
Sh 9, 21, 84. 

abquwah ab'adaiiyuh, muscular force, DF 46. 
al-quwah al-‘aqtiyah, the intellectual faculty. H 13(1). 
af-quwah abbasanyah, the faculty of sight. H 13(1). 
ai-quwah abfikrlyah, the rational faculty. Sh 11. 
abqmvah abnafsanlyah, the psychical faculty. Sh 21. 
ai-quwah al-xam Iyah> the faculty of hearing, H 13(1), 
al-quwah al-tabPiyah , the physical faculty, Sh 21. 
abquwah abwahmiyah, the estimative faculty (See trans. 

of Sh, par. 11, n. 3). Sh 11. 
al-quwa abbaimah, the internal faculties, DF 21. 
qawl strong, substantial. H 8. Sh 9, 67. 
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q-y’d 

qayd (quvud), limitation, qualification. H 12. Sh 26, 41. 
qayyada, to restrict, determine, limit, condition. OF 12, 
B 12. Sh 9. 

taqayyada, to become determined. OF 74, 

(aqayyud, determination. DF 12, 21, 25, 37, 74, 
mutaqayyid, determined. Sh 12, 

q-y-s 

qasa fqiyasj, to make analogous. DF 14. 
ala qiyas t by analogy with. H 15(3). Sh 67. 
qiyds, syllogism, DF 61, 62, 70. Sh 61. 
muqayasah, determination by analogy. Sh 4. 

k - b - r 

kubra, major premiss, DF 61, Sh 61. 
k -1 - b 

kitabah „ writing. DF 67, 
maktub , written. Sh 64. 

k - th - r 

kathrah, multiplicity, plurality. DF 1, 31,75,78,79,80,81, 
86, 91. H 8. Sh 1,31, 37, [37), 75. 
kathrah itibarlyah, mental multiplicity, multiplicity exist¬ 
ing only in the mind, H 20, 
kathrah nisbiyuh, relative multiplicity, Sh L 
kathrah wujudtyah, existential multiplicity. DF 79. 
kathir, multiple, numerous. DF 80, 84,85. Sh 1!, 
takaththaro, to multiply, become multiple. DF 5, 65, 85, 
i takaththur, multiplicity. DF 31,74, H 6, 34. Sh 51, 
mutakaththir, multiple, many, numerous. DF 6,24,32,37, 
75. H 20, 34. Sh 12, 

k - s - b 

kasaba (kasb), to acquire, DF 72. 
kasb, acquisition. H 45. 
maksub, acquired, DF 72, 74, 

k - sh - f 

kaskf * mystical revelation. DF 11, 55. H 10,15(3), 
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k - sh - f (continued) 

al-kashfiydt, mystically revealed truths. Sh 11. 
nur kashif, revealing light. DF 11, 12. 
makshuf revealed. Sh 78. 
al-makshufun, the unveiled. Sh 37. 
mukashafah , revelation. DF 20. 
inkashafa, to be revealed, be discovered. DF 27. 
mabda ' al-inkishdf, the source of revelation. Sh 28, 33. 
mabdalyat al-inkishdf, being the source of revelation. Sh 
28. 


k-f-r 

kufr, unbelief, DF 28, 29. 

kafir, unbeliever, unbelieving. DF 29. 

k - f * y 

kdft, sufficient. DF 56 f 57. 
k -1 -1 

hull whole. DF 13, 45. 

kulll universal. DF 14, 36, 37, 41, 85. Sh [2], 12, 20. 
kulilyan, in a universal manner, universally. DF 37, H 2(3), 
kulll i aqli mental universal (See trans, of DF, par, 12, n, 
2). H 14, 

kidlTdhati, essentia] universal. Sh [21. 
kulllmantiqi, logical universal (See trans. of DF, par. 12, 
li. 2). H 14. 

kulll tabT% natural universal (See trans. of DF, par. 12, 
n. 2). DF 12, 13, 17. H 14. Sh 18, 20. 

‘ala wajh kulli, in a universal manner. DF 39. 

‘aid wajh kulll jumlt, in a universal and general manner. 
Sh 1. ' 

al-Jjdd al-kulll general bringing-into-existence, DF 52. 
kulliyah, universality. H 17, 

k -1 - m 

kaldm, speech. DF 60, 61, 62, 63, 65, 66, 67, 69, 70, 71. 

B 41, 42, 43(1), 43(2), 44. Sh 60, 61, [441, 65b, 67. 
al-kaidm al-nafsi, the speech of the mind (See trans, of H, 
No, 43, n, 2). DF 64, 71. H 43(2), 
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k -1 - m (continued) 

kalamlyah, state of being speech, 13 43(2), 
kaiimah , word. DF 69, 
kallama . to speak. DF 66. 
tnukalamah hissiyah, sensible speech. DF71. 
takaUama (takallum), to speak. DF 66, 67. Sh 66. 
mutakalhm, speaker. DF 60, 66, H.41, 
mutakatlim, theologian. DF 2, 5,12, 30, 45,46,49, 54,64, 
79, 80. H 2(1), 19, 30(1), Sh 32, [38], 50b, 55, 59, 63,72, 
78. 

jumhur al-mutakaiUmln, the majority of the theologians. 
DF 5,25. 

k ■ m 

ahkamm, quantity. DF 6. 
k - m -1 

kamal, perfection, completeness. DF 2, 9, 39, 43. H 5(2), 
8. Sh [38], 52, 

at-kamat al-dhaii, essential perfection. Sh 52, 
al-kamal aHdmm, complete perfection. DF 50. 
sifat kamal, attribute of perfection, Sh 29, [38], 
al-nafs al-natlqah al-kamallvah, the perfectional rational 
soul. DF 21. 

al-sifat abkamaliyah, [God’s] attributes of perfection, DF 
50, 58. 

kamil, perfect. DF 29, 57, 58, 59. H 44. Sh 21. 
kamil{kummalh perfect [man]. DF 23, 87. Sh [37]. 
al-tiizam al-akmal, the most perfect order [of the universe ]. 

DF 45, 51, 53, H 39. 
kammala, to perfect. DF 29. 

k - n - n 

maknunat t mysteries. DF 66, 69. 
k - w - fc - b 

al-kawakib al-sayyarah, the planets. DF 85. 
al-kawakib al-thabitah, the fixed stars. DF 85. 

k - w - n 

kawn, being. H 1, 2(1), 5(1). 
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maratib ai-akwan, the planes of created beings, 8. 
al'haqa'iq al-kawnlyah, mundane realities. DF 91. 
al-ta'alluqat al-kawriiyah, worldly attachments, DF li. 
makan (amkinah, amakin), place, space. DF 22, 23, 41, 
42, $h 23, 

mutual! 'an al-makan, exalted above place, DF 23. 
al-mutawaghghilun ft al-makan wa-al-zaman, those im- 
mersed in space and time. DF 23, 42, 
makartl spatial DF 41,42, Sh 23, 
zill al-takwm, shade of creation. DF 52. 
al-mukawwanat, created things, DF 52, 

k ■ y - f 

al-kayf quality, DF 6. 

kavfiyah, manner, nature. DF 77, 84, 85. Sh 34. 
kavfiyat al-sawab, the correct manner, DF 45, 

l-’-k 

maVak (malaikahf, malak (amlak). angel. H 9. 
al-maialkah al-muhayyamah, the ecstatic angels (See 
trans, of DF, par. 87, n. 1). DF 87. Sh [37], 

I * b * s 

talabbasa bt ftalabbus), to be clothed in, DF 39, H 5(2). 

I -h -q 

Iahiqa, to attach, adhere to. DF 38, 44, 58, 78. H 37. 
lahiq, consequent. H 2(3), 16. 

1 ■ z - m 

lazima (luzum), to follow, be implied, to require, be neces¬ 
sary. DF 31, 36, 37, 40, 41, 44. H 2(1), 2(2), 2(31, 15(11 
15(2), 29, 30(1), 32, 38, 42. Sh 5, [2], 18, |38j. 
luzum , concomitance. DF 50. Sh f 16], [38], 51. 
lazim (lawazim), concomitant, conclusion, thing implied. 
'DF 6, 21, 31, 32, 37, 43, 50, 53. H 16, 37, 43(2). Sh 
[161, [38], 50b, 51, 52, 55. 

malzum, thing possessing a concomitant, substratum, that 
which implies. DF 31. Sh 52. 
alzama {ilzam}, to force upon. Sh 41, 
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istalzama (istiham), to imply, require, necessitate, entail. 

DF 4, 40, 41, 68, H 2(2), 38, Sh % 31, [38], 52, 
ba'diyah dkatiyah istilzamiyah* essential necessitating pas* 
teriority. Sh 72. 

alsababiyah al-mustalzimah, necessitating causation, Sh 
72. 

1 -1 - f 

iutf qarihak, being endowed with a certain genius for. 
DF 81, 

al-Laiif, the Kindly One, DF 43. 

1-f-z 

iafzan, in name only, DF 4. 
lafzah, word. Sh 21, 25. 

lafz, utterance, word, expression. DF 67. H 1, 43(1), 43(2), 
43(3). Sh [5], [10], 52. 
huriifal-IafZi spoken letters. DF 67. 
maifuzt pronounced, thing pronounced. H 43(3). Sh 64. 
talaffui, pronunciation. H 43(3). 

1 - q - y 

aiqa (i(qa’), to inject. DF 71, 

1 - w - h 

ai-Lawh, the Tablet. DF 87, 

al-Lawh ai-Mahfuz, the Preserved Tablet. Sh 61, 

1-y-q 

taqa, to be fit, be appropriate. DF 29, 67, 69. Sh 29, 46, 
67, 71, 72, 84. 

ma 

mahiyak, quiddity. DF 4, 6, 7, 9, 24, 39, 40, 84, H 1, 2(1), 
2(2), 2(3), 5(1), 5(2), 6, 37. Sh [2], 9,40 f [37]. 
abmahiyiit ai-ghayr al-muj'ulak, uncreated quiddities 
(See trans. of DF, par, 58, n. 1). DF 58, 
al-mahiyah al-nawTyah, specific quiddity. Sh 40. 
maddat ahnahtyah, the matter of the quiddity, Sh 9. 
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mithal analogy„ similitude. DF 24. 84. Sh 67. 
alam abmithal the world of similitude. DF 69,"71. 

'alam af-suwar wa-al-mithal. the world of forms and simili' 
tude. Sh 67. 

mithall similative. DF 69. 

tajalli mithall\ similative manifestation. DF 71. 

mithaliyah, similarity, Sh 21. 

al-'alam abmithali, the similative world. DF 71. 

tamthll, analogy. DF 24. Sh 6. Sh 24. 

mumathil, similar. Sh 23. 

muiamathil, similar to each other. DF 6, 

m - h - d 

rnahd, pure, simple, exclusive. H 16, 19. Sh 85. 
mahdumma, simple entity, DF 18. H 15(2). 
qabiltyak mahdah mutlaqah , absolute and pure receptiv- 
ity. Sh [37|* 

m -d-d 

maddah, matter. DF 84. Sh 84. 

maddat al-mahlyah, the matter of the quiddity'. Sh 9. 

maddl material. Sh 23, 37. 

m - r - r 

bi-al-marrahi all at once, at one time. DF 91. 
m * sh - y 

abMashsha’un, the Peripatetics. DF 32. 
m - d - y 

modi, past. DF 41. Sh 41. 
zaman rnadi, past time. Sh 41, 

m - s 

malyah, simultaneity, coextension (See trans. of DF, par. 
43, ft, 2). H 19. 

al-ma'Iyah al-dhatiyah, essential coextension (See trans. 
of DF, par. 43, n. 2). DF 43. 

m - k - n 

amkana (imkan), to be possible, contingent, DF37, 51, 52, 
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m - k - n (continued) 

57, 83, 92. Sh 3, [38), [39], 51, 52, 67. 
imkan, contingency, DF 6, 87. 
haza'ir al-imkan, realms of contingency. H 8. 
martahat ai-imkan t the plane of contingency. Sh L 
mumkirt, contingent, possible; contingent being. DF 3, 6, 
8, 32, 37, 72, 75, 77, 81, 87, 89. H 5(1), 12, 45. Sh 1, 3, 7, 
[51, 28, 31, 34, [38|, 65b. 
mum kin t, contingent, Sh 4. 

m -1 -1 

millah (milal), religion. Sh 50a. 
al-miliiyun, the religionists. DF 50. M 39. 

m -1 - k 

al-Mallk, the King, H 13(2). 
malakut, kingdom. H 13(2). 
malak (amlakj, angel (See also under 1 - ’ - k). H 9. 

m * n - 1 

mana'a (man 1 ), to deny, prevent, DF 76. Sh 24,61. 
mani 1 (mawani*), obstacle. DF 72, 73. 
mani\ denier (See trans. of Sh, par. |2], n. 1). Sh [2], 
imtana'a (imtina), to be impossible, to be unable, DF 15, 
18, 20,53. H 5(2), 20. 

imtina 1 , impossibility, DF 12, 13, 14, 15, 73, 78 t 79, 91. 

H 20. Sh [16], 64.' 
mum tarn', impossible. DF 50. Sh 32. 

m - y z 

tamayyaza {tamayyuz), to be distinguished, different, dis¬ 
tinct. H 15(3), Sh 40. 
tamayyuz, differentiation. DF 59. 
mutamayyiz, distinguishing. Sh 12. 
tamayaza {tamayuz), to be distinguished from. DF 4, 38. 
untaza (imtiyazh to be differentiated, distinguished. DF 
40. Sh 28, 40. 

m - y -1 

mayl, inclination. Sh 46. 
mayalan, inclination. DF 46. Sh 46. 
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al-mayalan al-nafsani, psychical inclination, DF 48. 
n - b - ’ 

nabl (anbiya’}, prophet. DF 28* 6G+ 63+ 67, 
n - b - 1 

manba\ fountainhead, source, DF 45. H 44. 
n ■ d - w 

nida\ vocation. H 42. 
n - z - ‘ 

intaza‘a (intiza'), to abstract. Sh 5+ [2]. 
n - z ■ 1 

anzala finzdl), to send down. DF 69, Sh 67. 
ianazzala, to descend. DF 74. 
tanazzuif descent. DF 74. H 8. Sh 67. 

n * z “ h 

munazzah ‘an, exalted above. DF 75. Sh 75. 
n - s - b 

nasaba, to attribute, DF 65, 

nishah (nisahj, relation, relationship, attribution. DF 20, 
23+ 38, 41, 44+ 55, 58, 78 1 89+ 90+ 92. Sh 5+ 12], 110], 21, 
23, 28+ 40, 41, 44b, 83. 
nishah, relative adjective, Sh 21. 

nishah ‘aqliyah Vtibariyak, mental, intellectual relation. 
DF 88. 

al-nisbah aFilmlyah, the cognitive relation. H 37. Sh [37], 
48, 

nishah inbhatjyah, relation of expansion. DF 91. 
ahnisab al-asma’Tyah, the nominal relations, DF 91. 
bi-al-nishah ila, in relation to, in the case of, with respect 
to. DF 44, 48, H 15(1), 19. Sh 9, [5]. 
muta&am al-nisbah, equally related. DF 41. H 36 , 
kathrah nisbtyah, relative multiplicity. Sh 1. 
mutanasib, related. DF 16. 

n - s - kh 

tanasukh, metempsychosis. DF 22. 
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l - sh - ' 

mansha \ source. DF 40. H 1. Sh 9, 37, (38], 65b. 
intaaha 'a, to be derived from, to arise from. DF 26,86,91. 
abi‘tibaratai-muntashVat aHaaqqul baduha ‘an bad, con¬ 
siderations whose intellections are derived one from 
another, DF 39. 

n - s - f 

al-nisfiyah, halfness. DF 80. 

ansafa, to be unbiased, fair-minded. DF 37. H 13(3). 

n -1 - q 

al-nafs al-natiqah, the rational soul* DF 21,76. Sh 21, 84. 
al-nafs al-natiqah al-kamalivah, the perfectional rational 
soul. DF 21. 

kulii mantiql, logical universal (See trans. of DF, par. 12, 
n, 2), H 14. 

n - z * r 

nazam ila, to lead to, be conducive to, Sh [31 Ja. 
nazar , speculation, reason. DF 2, 11 * Sh II. 
aht al-nazar min al-falasifah, rationalist philosophers. DF 
89. 

arhdb al-nazar, masters of reason. H 10. 
ab‘aql al-nazarl, the rational intellect. Sh S. 
naztr . analogous, analogy. DF 40, Sh 40, 

n - z - in 

nizam, order. DF 45, 

at-mzam al-akmal, the most perfect order [of the uni¬ 
verse |. DF 45, 51, 53. H 39, 
al-nizam abwaqi\ the actual order. DF 50, 

n - ‘ - l 

na't fnu ui), attribute, quality. DF 26. Sh 28. 
nu‘iit al-ilahtyah, qualities of divinity. Sh 25, 
nu‘ut al-rububTyah f the attributes of lordship, Sh 25, 

n -1 - s 

nafa soul. DF 84, 83. H 13(2), 30(2), Sh 84. 

al-nafs al-natiqah, the rational soul. DF 21, 76. Sh 21, 84. 
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ai-nafs at-naiiqak al-kamaljyah, the perfectional rational 
soul. DF 21, 

bi-hasab rtafs al amr, with respect to itself, with respect to 
the thing itself. Sh [38]. 

fi rtafs ai-amr t in the thing itself, in itself (See trans. of DF) 
par. 51, n. 1). DF 51. Sh 9, 26,138], 58. 

‘aiam al-nufus, the world of souls. Sh 41. 
min nafsihi alima, to know of one's own accord. DF 37. 
al-kalam ahnafsl the speech of the mind (See trans. of 
H, No. 43, n. 2). DF 64, 7L H 43(2], 
al-ma'na ahnafst, the meaning in the mind. H 43(1). 

Halah mfsanlyah. psychical state, DF 46. 
al-mayaldn at-nafmm, psychical inclination. DF 48. 
al-quwah al-nafsamyah, the psychical faculty. Sh 21, 

n - f - y 

nafa (nafyf to deny. DF 28, 32, 41, 42, 49, 52, 54, 59. Sh 
(101,25,28,41,63. 

nafa (munafah}, to he inconsistent with, incompatible 
with. DF IS, 20, 31, 52, H 2(3), 15(1), 38. Sh 8, 9, 11, 
116], 28,37, 

iniafa, to be omitted, be absent, be non-existent. DF26,41. 
n - q * s 

naqs, imperfection, impairment. DF 2, 58,59. Sh 1, [38]. 
nuqsan, imperfection, incompleteness, decrease. DF 9, 29, 
50, 58, Sh 9. 

naqis, imperfect. DF 29, 57, 59, 
n - q - d 

naqd if mall, general refutation (See trans, of DF, par, 9, 
n, 3). Sh 9. 

naqd tafsill particular refutation (See trans. of DF, par. 9, 
n. 3), Sh 9. 

manqud bi , refuted by* contradicted by (See trans. of DF, 
par, 9, n. 3). DF 9. 

n - k - r 

ankara (inkarf to deny. DF 50, H 20. Sh 11, 72. 
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n - k - r (continued) 

mustankar* objectionable, DF 51. 

n - h - y 

naha, to prohibit, DF 60, 62, 63. 
uahy, prohibition. H 42. Sh 60. 
la nihayata, infinite. DF 83. 
bila nihayah, infinite. DF 83. 

tTa ma la yatanaha, to an infinite degree, to infinity. DF 
43. H 37. 

adam aHanahi, infinity, Sh S3, 
ghayr mutanaht, infinite, DF 20. Sh 83. 

n - w - r 

nurhashif, revealing light, DF 11, 12. 
nur at-wujud, the light of existence, Sh 24. 
abnur abwujudl existential light. DF 58. 
abnuriyah, luminosity. DF 38. H 8, 
tanawwarn, to be illumined, Sh 72, 

n - w ■ ‘ 

naw'fanwa ), species; type. DF 15, 16. H 2(2), 13(1), 42. 
Sh 3, 40, [42j, 84. 

abmahiyah abnawbyah, specific quiddity. Sh 40. 

h - w 

min kayth huwa huwa, as he is in himself. DF 26. Sh 26. 
huwiyah, ipseity (See trans. of DF, par. 22, n. 2), DF 22, 
39,65. 

h - y - 1 

Hayula al-Hayulayat, the Substance of Substances. Sh 72. 
h - y ’ m 

al-mala’ikah al-muhayyamah, the ecstatic angels (See 
trans. of DF, par. 87, n. 1). DF 87. Sh 137], 

w -1 - r 

tawatara (tawatur% See trans. of DF, par. 60, n. 2. DF 60. 
w-j - b 

wajaba, to be necessary. Sh 3, 35, (38], 
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wujub, necessity, being necessary, necessaiy existence. 

DF 18, 72. 14 2(3), 5(2}, 15(1). Sh 28. 
w ajib t necessary r existent; necessary, necessarily existent. 

DF 3, 50, 51, 55, H 2(2), 5(1), 12, 20. Sh 3, 4, 28. 
al-Wajib, the Necessary Existent. DF 3,4,7,18, 25,29,77. 

H 2(2), 4, 5(1), 5(2), 15(1), 15(2). Sh 5, 7, [5], 18. 
al-Wajib U-Dhatiki, the Necessary Existent in Himself. DF 
2, 55. 

Wajib al-Wujud, the Necessary Existent. DF 31. 
ul-Awwal al-Wajib, the Necessarily Existent First. DF 36. 
al-Wujud al-Wajib, Necessary Existence. DF 8. 
wajib t, necessary. Sh 4. 

al-Wujud al-Wajibi, Necessary Existence. DF 8, 
al-wujud al-khass al-wQjibf, the proper existence of the 
Necessary Existent. H 5(1). 

awjabafijabj. to necessitate, require, to imply. DF 9, 41, 
57. H 40. Sh 4, 5. 

Jjab, necessitation, creation or causation by necessity (See 
trans. of DF, par. 50, n. 2). DF 50. H 40.' 

Jjab, affirmation. Sh 44b, 

Jjaban, by necessity. DF 55. 

qaldat al-Jjdh, the rule of necessity fin bringing the world 
into existence]. DF 52. 

al-Jjad al-ljabl necessary bringing-into-existence. DF 55, 
mujib, necessary agent, necessary cause. H 38. Sh {38]. 
fa'it mujib, necessary agent. Sh 51. 

w - j - d 

wujida, to exist. DF 3, 15, 90. H 42. Sh 3, 46, [42j. 
wujiid (wujudat), existence, DF 2, 3, 4, 5, 6, 7, 11, 12, 13, 
16, 17, 18, 28, 31, 35, 36, 37, 38,44,45,54,55,56, 61,64, 
72, 84, 85, 87, 89, 91. H 1, 2(1), 2(2), 4, 5(1), 5(2), 6, 8, 
9, 15(1), 15(2), 15(3), 16, 19, 20, 31. Sh 1, 3, 4, 5,12], 8, 
15], 24, 25, 29,32, (31 ]a, 35, 37,40, [38], 52, 72, 84. 
al-wujud general existence (See trans. of DF, 

par. 89, it. 1), DF 89, 90. H 37. 
al-wujud al-'aqll, mental existence. H 2(2). Sh [2]. 
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wujud asil, basic existence, H 2(2). 
ahwujud ah'aynl, concrete existence. DF 92. 
ahwujud ahbaht, pure existence, Sh 1. 
al-wujud ahbasharl ahjismanl bodily human existence, Sh 
11 , 

ahwujud ahbashari ahrukani, spiritual human existence. 
Sh 11, 

ahwujud al-basit ahhaqiqi, real and simple existence. Sh 
25, 

ahwujud ahdkihnl mental existence, Sh 4, 40. 
ahwujudfi ah‘aql t existence in the mind. Sh [2], 
ahwujud ahhaqiqi real existence. Sh 29, 58. 
ahwujud ahhaqiqi ah‘aynl concrete real existence. Sh 28, 
ah Wujud ahHaqq. the True Existence* DF 26, 74, 87, 89, 
90. 

ahwujud ahidafu attributive existence (See trans. of DF, 
par, 25, n. 1), DF 25. 

ahwujud ah'itmi ahta 'ayyuni, individuational cognitive 
existence (See trans. of Sh, par. 28, n, 1), Sh 28. 
ahwujud ahkharijl external existence, H 2(2), 2(3). Sh 4, 

[ 21 . 

ahwujud ahkhass, proper existence (See trans. of DF, par. 

4, n, 3). DF 4, 7, 8, 25. Sh 4, S. 

ahwujud ahkhass ahwajibl the proper existence of the 
Necessary Existent. H 5(1). 
ahwujud ahkkayall imaginary existence. Sh 58, 
ahwujud ahmudaf, attributed existence, Sh 5. 
ahwujud al-mutlaq, absolute existence. DF 6, 25. Sh 4, 

5, 25. 

ahWujud ahWajib, Necessary Existence. DF 8. 
ahWufud at-WajibJ, Necessary Existence. DF 8. 
wujud ziili, shadowy existence, fj 2(2). 
batin ahwujud, the inner aspect of existence. Sh 1. 
bhhasab ahwujud, with respect to existence (outside the 
mind). DF 28. 

mustahii ahwujud, impossible of existence. DF 51. 
nur ahwujud , the light of existence, Sh 24. 
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wahdat al-wujud, the unity of existence. DF 8, 25, 74. H 
5(2). Sh 37. 

Wajib al-Wujud, the Necessary Existent. DF 31. 
zahir al-wujud, the outward aspect of existence, Sh 1. 
wujudi, existential DF 78, 79, 85, 87. 
umur wujudiyah, existential entities. DF 87. 
umur wujudiyah f ayniyah , concrete, existential entities. 
DF 85, 86. 

ai-kathrah al-wujudiyah, existential multiplicity, DF 79. 
al-nur al-wujiidi, existential light. DF 58, 
wajid, giver of existence, DF 38, 
at-wajidiyah, giving existence. DF 38. 
mawjud (mawjudat), existent, existing; that which exists. 
DF 3, 8, 12, 15, 16, 18, 20, 25, 27, 36, 40, 41, 43, 44, 
55, 56, S3, 85, 87, 88, 89, 90. H 2(2), 4, 5(1), 5(2), 6, 9, 
11, 14, 15(1), 17, 31. Sh 3, 5, [2], 18, 20, 24, 25, 33, 
[31 ]a, 35, 37, 40,41, [37J, 44b, [42], 63. 
mawfud bi-dhatihu self-existent, Sh 4. 
mawjud bi-na/siki, self-existent. Sh [5]. 
mawjud dkihm, mental existent. Sh 4, 25. 
al-ma wjudai alckaliyah, presently existing things. DF 44. 
mawjud khdriji, external existent. Sh 4. 
mawjud mutlaq, absolute existent, Sh 25. 
mawjud zamani, temporal existent. Sh 41, 44b. 

Mabda ’ al-MawjudaU the Source of Existents. DF 18. 
H 15(1). Sh 18. 

abmawjudiyah, receiving existence, being in existence. 
DF 38. Sh [2[. 

wijdan, inner sense. DF 56, 57,59, 

awjadafljadl to bring into existence, to create. DF 3, 32, 
37, 54, 55, 72, 92. H 39, 45. Sh 32,46, 84. 
jjad, creation, bringing-imo-existence. DF 47, 48, 50, 51, 
52, 54, 56. H 39. Sh 56. 

al-ijad fi al-'ayn, to bring into concrete existence. DF 92. 
al-ijad aldjabl necessary bringing-intoexistence. DF 55. 
al-ijad abkullt, general bringing-into-existence. DF 52. 
al-ijad abqasdt, intentional bringing-into-existence. DF55. 
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w -1 - d (continued) 

martabat al-tjad, the stage of bringing-in to-existence. DF 
3, 87. 

tnujid, creator. DF 87. H 2(3). 
w - j - h 

al-jihat at-‘aliyah, the exalted realms. H 12. 
ala wajh kuill in a universal manner. DF 39. 

4 ala wajh kuilljumlt, in a universal and general manner. 

Sh 1. 

tawjih, justification. Sh 52. 
ghayr muwajjah, unjustified. Sh 61. 

w * h - d 

wahdah, unity. DF 1, 24. 25, 26, 31, 65, 74, 75. H 7. Sh 1, 
9,24,26,37,[37I. 

wahdah shakhslyah, individual unity, H 20. 
wahdah dhatiyah, essential unity. DF 78, H 20, Sh 40. 
wahdah sirfah, absolute unity. DF 58. 
wahdat al-wujud the unity of existence. DF 8, 25, 74. 
H 5(2). Sh 37. 

martabat wahdatihi al-dhatlyah, the plane of His essential 
unity. Sh 51. 

sira/at wahdatihl His absolute unity. DF 59. 
wahddmyah, unicity. DF 25. 

wahid, one, single. DF 5,6, 8, 14, 16, 22, 23, 24,29,31,32, 
35, 37,41, 51, 75, 76, 77, 78,80, 81,84,85,87, 89, 92. H 6, 
7, 20, 36, 42. Sh [21, 9, 12, 21, 28, 35, 37,40,41, |42], 72. 
wahid (ahadh unit. DF 13. 
al-Wahid, the One [God]. DF 26, 
al-Wahid at-Awwai, the One First Being. DF 81. 
al-Wahid al-Haqq, the True One. DF 24. 
abwahid al-haqlql, what is really one. DF 78, 79, 80, 91. 
al-Wahid al-Qd’im bt-Dhaiihi, the Sclf-Subsistent One. DF 
31. * 

al-Mabda' al-Wahid, the One Principle. DF 84. 
wahidJat-sifat, single in attributes. DF 51. 
wahidiyah, singleness (See trans. of DF, par. 26, n. 1). 
DF 26. Sh 26. 
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cthadi al-dhat, one in essence. DF 51. 

► 

dhatuhu al-ahadiyah, [God’s] unitary essence. DF 52. Sh 
72. 

ahadlyah, oneness (See trans, of DF t par. 26, n. 1). DF 26, 

44. 

al-ahadiyah al-dhaiiyak , essential oneness. DF 26. Sh 26. 
ahadiyat jam* jam? sifatihi wa-asma‘ihi, the oneness of the 
aggregate of all His attributes and names. DF 74. 
wahhada (tawhid), to assert the unity [of God], DF 25. 

HI 

tawhid, unification. Sh 67. 

ai-Suftyah at-muwahhidah, the Unitarian Sufis (See trans. 

of DF, pal. 92, n. 1). DF 92. Sh 8, 40. 
ittihad, unity, union, DF 21, 32, 48. H 2(f), 20. 
muitahid, united. DF 27. H 30{1), 30(2). 

w - r - d 

warada 'ala, to be raised against, brought against [in objec¬ 
tion ]. DF 17. 

maw rid fmawdridj, source. DF 66. 

a wrada ‘aid, to raise an objection against. DF 37. H 5(2), 42, 
w - $ -1 

wdsitah {wasdIII intermediary. DF 40, 55. H 8. Sh 34,35. 
bi-wdsitah , through the mediacy of, by means of. DF 44, 
78. H 32. 

bild wdsitah, immediately. DF 75. 

tawmsut, mediacy. DF 32, 69, 81,85, 86. H 31. Sh 32. 

w - s - f 

wasf fawsdf), quality, attribute, attribution. DF 14, SH 9, 
28, 33, 35. 

sifah (sifdth attribute. DF 2, 18, 27, 28, 29. 30, 32, 37, 39, 

45, 48, 49, 61, 62, 63, 64, 65, 66, 67, 68, 69, 70, 74, 78. 
H 8, 13(3), 15(2), 19, 20, 22, 40, 44. Sh [2|, 12, 19, 21, 
26, 28,31,41, (37], [38], 63,75. 

al-sifdt al'i f tibdriyah, mental attributes (of God]. DF 77, 
al-^ifdt al-kaqiqjyak t real attributes (of God]. DF41,45,77, 
H 19, Sh 1. 
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w - s - f (continued) 

al-sifat ai-mu’aththirah, effective attributes. Sh 28. 
sifat al-rububtyah, attributes of lordship. DF 65. Sh 25. 
si fat kamdl, attribute of perfection. Sh 29, [38]. 
al-sifat al-kamaliyah, [God’s] attributes of perfection. DF 
50, 58. 

al-sifat al-salblyah , the negative attributes. H 19. 
wahidial-sifat, single in attributes. DF 51. 
akadiyat jam' jam?sifatihi wa-asma’ihi, the oneness of the 
aggregate of all His attributes and names. DF 74. 
mawsuf bi t qualified by. DF 32. 

ittasafa bi (ittisaf), to be described, be qualified by. DF 
14, 87. H 2(2), 2(3). Sh 4, 5, [2], 9, 21, 35. 
mutlasifbi, qualified by. DF 14. H 42, Sh 12. 

w - d -' 

ft mawdVihi, in its place [in works dealing with this sub¬ 
ject 1. DF 4. H 2(2), 15(1). Sh 4 t 6 t 18, 32. 
mawdu', subject [of a proposition]. H 2(1). Sh [2]. 

w -1 -' 

munata atari, univocally, H 5(1). Sh [5]. 
w * t * n 

mawtin, place. DF 68. 
w- gh -1 

al-rnutawaghghilun fi al-makan wa-al-zaman, those im¬ 
mersed in space and time. DF 23, 42. Sh 41. 

w - f - q 

wafaqa fmuwdfaqakj, to agree with, Sh [43], 84. 
ittafaqa tna' (ittifaq), to agree with. DF 53, 54. Sh [391. 
ittifaqan, unanimously. Sh 47. 

badly ah 'adlyah iuifaqlyah, coincidental customary pos¬ 
teriority. Sh 72. 

muttafiq at-haqiqah, with the same reality, DF 6, 
muttafaq 'ata, agreed upon, DF 50. Sh 11, 25, 78. 

w - q -* 

waqa'a 'ala, to subsist in, inhere in. DF 13. 
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w - q - ‘ (continued) 

waqa‘a (wuqu*), to occur, DF 46, 52, 68, 70, 71, 72, 73, 74. 

H 12. Sh 37, 46, [38], 51. 
waqi 1 , actual. Sh 37, 67, 

al-waqi\ actual fact, what actually occurs. DF 51, Sh [43]. 
ft afrwaqi', in actual fact. Sh 1. 
karria huwa al-wdqi\ as is the actual case. Sh [16]. 
bi-hasah atwaqt, with respect to actual fact, in actuality. 
Sh 29, [38], 78, 

khilaf abwaqi’, contrary to actual fact. Sh 3, 
abnizam ah waqi 1 , the actual order. DF 50. 
awqa‘a f iqd to bring about, cause the occurrence of. 
Sh 46, 47, 

w - q - f 

mawqiif ala, dependent on. Sh 5. 

tawaqqafa ‘ala ftawaqquf), to depend on. DF 56, 87, H 2(3). 
Sh 5, [2], 41. 

w -1 ■ d 

al-mawdlld al-thaldthah, the three generations (See trans. 

of Sh, par. 84, n, 2), Sh 84. 
wallada. to generate. Sh 33. 
iawlid , generation. Sh 72. 

w -1 - y 

wait fawliyd saint. DF 28. 

Qwia, superior, more appropriate, DF 10. H 8. 
aw law ly ah, superiority (See trans. of DF, par. 9, n, 2), DF 
9,51. 

w * h - b 

al-Wahhab, the Bestower. H 13(1). 
w - h - m 

wahm fawham), estimation, estimative sense (See trans. of 
DF, par. 12, n. 1). DF 12, 23, 42. Sh 1L 
muqaddimdt al-wahm, premisses of the estimation, Sh 11. 
al-quwah al-wahmiyah, the estimative faculty (See trans. 

of .Sh, par. 11, n. 3). Sh 11, 
wahhama, to give the illusion of. Sh 33. 
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w - h. - m (continued) 

tawahhama {tawahhum), to imagine. DF 25, 51, 52. H 42. 
Sh 4, 9, 28, 41, 48, 51. 52. 

w- h - y 

muqaddimat wahiyak, unfounded premisses. Sh 78, 
y - q ' n 

yaqm, certainty. H 13(3). Sh 84. 
ala al-yaqln, to the point of certainty. DF 17. 
yaqlnJ, certain. H 13(2). Sh 78, 


PERSIAN WORDS 

budagi, being in existence. Sh |5|. 
budan, to exist, Sh 15J, 
chiz thing. H 41. 
dill, heart. H 44. 

Khuda, God. H 44. 

Khudavand, God- H 41. 
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